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SUMMARY 
PAUL'S USE OF CULTIC LANGUAGE IN ROMANS 
An Exegetical Study of Major Texts in Romans 
Which Employ Cultic Language 
in a Non-literal Way 
by 
DAVID LINDSAY OLFORD 
In this study cultic language used in Romans will be 
viewed as an aspect of the letter as a whole. 
In Part One we survey foundational studies concerned 
with Paul's use of cultic language (chapter I) and assess 
contributions to the discussion of historical and theo- 
logical questions that are relevant to this thesis 
(chapters II and III). By means of this survey we state 
the need for the exegetical method of this study and we 
justify Romans as the text for our exegeses. 
In Part Two we present our exegeses based on the 
suggestion that cultic language is significant to the 
argument (3: 25,5: 9,8: 3), and structure (12: 1,15: 16, 
[1: 9]) of the letter (Chapter I). Paul uses cultic lan- 
guage in 1: (16)18-11: 36 to explain his gospel, and to 
defend his thesis that the gospel is the power of God 
(chapters II [3: 25], III [5: 9], IV [8: 3], V [11: 16a]). 
(Chapter V also illustrates Paul's ability to use cultic 
language without explanation, and without direct connec- 
tion to other cultic images in the letter). Paul, 
furthermore, uses cultic language to introduce his ethical 
directives (Chapter VI [12: 1]). Here, the apostolic 
'priestly' exhorter calls for the community sacrifice of 
obedience which is the authentic worship of those justi- 
fied by faith and baptized with Christ. Paul also uses 
cultic language to describe his ministry which acts as a 
rationale for his manner in writing (Chapter VII [15: 16]). 
Paul is the priestly minister bringing about the 
acceptable offering of the Gentiles. 
In Part Three we conclude our study by emphasizing 
that although Paul has not directed a polemic against the 
Temple nor consciously unified a 'Christian cultus', his 
cultic language functions to authenticate and illustrate 
his claim that the gospel is the power of God resulting in 
salvation, and in this way he defends his own ministry. 
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INTRODUCTION 
Cultic language is of interest to this student 
because of its prominence in the New Testament (NT). 
1 
Cultic language appears in such a variety of contexts and 
is used in such differing ways that its meaning is not 
always clear and its significance is sometimes difficult 
to assess. Cultic language is also of interest because 
it provides for study a possible relationship between 
early Judaism and Christianity. Jewish institutions, and 
especially the cultus, played a major role in the develop- 
ment of Christian thought. Language associated with the 
cultus is an example of Jewish ritual2 and general reli- 
gious vocabulary that gained expression in a Christian 
context. This we note, while recognising that certain 
uses of cultic language may not be distinctively 
Jewish, and may or may not convey Jewish cultic ideas. 
Paul's use of cultic language merits our attention 
because of his relevance to the concerns mentioned above. 
First of all, Paul uses cultic language and concepts 
sufficiently often to say that they are a part of the 
expression of his thought. 3 Secondly, Paul was a Jew 
and a Christian. He wrote at a time when the cultus 
was in operation, and there had not been a definitive 
break between Judaism and Christianity. Furthermore, Paul 
1 
sought for unity between the growing Gentile church and 
the foundational Jewish-Christian 'remnant' and community 
(Rom 11: 5-6,15: 7-13). Thus, Paul, a man grounded in 
Judaism, 4 involved in the Christian mission to the 
Gentiles, and concerned with Jew-Gentile-relations, is a 
user of cultic language particularly worthy of study. 
This thesis is concerned with cultic language in 
Paul's letter addressed to the saints in Rome. The sub- 
ject of cultic language in Romans does not just repre- 
sent a sub-section of the broader subject of Paul's use of 
cultic language; it merits attention because of certain 
distinctive points that we will note. This thesis will 
attempt to present an argument for the significance of the 
cultic language in Romans, particularly when viewed within 
the letter as a whole. We suggest that the letter pre- 
sents Paul as the priestly, apostle (15: 16 and 1: 9), 
5 and 
he is the one who calls forth the sacrifice of Christian 
obedience that is authentic worship (12: 1). This sacri- 
fice, in at least a general sense, is the response due to 
the gospel which Paul presents as God's power resulting in 
salvation. An argument can be made furthermore for the 
possible presence of cultic language within Paul's gospel 
as presented in Romans (3: 25,5: 9,8: 3), language that 
supports Paul's apologetic for justification by faith. At 
the same time, it seems-that Paul did not use cultic lan- 
guage in Romans as a polemic against the Temple nor did he 
use cultic language as the conscious expression of a 
Christian cultus as such. The cultic language was used in 
varying ways as an aspect of Paul's apologetic for gospel 
and mission. Paul's apologetic thrust in the letter, 
2 
therefore, is a unifying element in-his use of cultic 
language, and thus diversity in use must be noted also. 
In Romans Paul presents his gospel and apostleship 
for Jew and Gentile (note 1: 16,11: 13,14,15: 8,9), and 
this is done in a more deliberate fashion than in other 
Pauline letters. Therefore, Paul's different uses of 
cultic language within a document like Romans are 
an important source for study as the study of the early 
relationship between Judaism and Christianity continues. 
Our procedure in the main section of this thesis will 
be to study the relevant texts in Romans, texts such 
as Rom 3: 25,5: 9,8: 3, (11: 16), 12: 1, and 15: 16.6 In the 
exegeses we seek to interpret the cultic language that may 
be used, to view what role it may have had in Paul's 
thought in these texts, and to suggest why Paul could have 
used cultic language in such ways at these points in the 
letter. The sections of our exegeses are based on the 
structure of Romans itself, but they also are parallel 
with the three-fold division offered in Heinrich Schlier's 
description of Paul's concept of sacrifice.? 
Our conclusions will seek to draw together the find- 
ings of our exegeses, stating more fully the thesis we 
have suggested above. Also, implications both historical 
and theological will be suggested, especially in view of 
the issues raised by previous studies. In this way we 
hope to emphasize the importance of Romans for the study 
of Paul's use of cultic language and we hope to contribute 
to the discussion of historical and theological issues 
that pertain to Paul's use of cultic language. Although 
Paul's use of cultic language has received much attention 
3 
in past studies, we are not aware of any study that has 
sought to view these possible 'cultic' texts in Romans 
having the purpose and structure of the letter in mind and 
with the specific aim of viewing their role in the letter 
as a whole. Thus, we believe that such an undertaking can 
add to the further study of Paul's cultic language and 
related issues. 
This study is clearly dependent on much previous 
work, especially work concerning Paul's use of cultic 
language. Thus, we begin with a survey of previous 
discussions of issues, historical and theological, that 
are relevant to this study. The survey is written to 
indicate the need for the scope and exegetical approach 
of this study, and it will provide particular concerns 
for the exegeses that follow it. 
4 
Footnotes 
'To present our definition of 'cultic language' we 
must present our definition of sacrifice. 
We begin with Roland de Vaux's "provisory 
definition": "sacrifice is any offering, animal or 
vegetable, which is wholly or partially destroyed upon the 
altar as a token of homage to God" (Ancient Israel: Its 
Life and Institutions, translated by John McHugh 
London: Darton, Longman & Todd, 1961], p. 415. Frances 
Young points out that the offerings were not always "of 
food", and she begins with an even more general defini- 
tion, "it [sacrifice] covers all forms of offering to the 
gods" (Sacrifice and the Death of Christ [London: 
SPCK, 1975 , p. 22 For our purposes, sacrifice 
refers to the object presented or the activity of 
presenting or offering something ritually in such a way 
that the object moves "from the common into the religious 
domain"(J. H. M. Beattie, "On Understanding Sacrifice", in 
Sacrifice, edited by M. F. C. Bourdillon, and Meyer 
Fortes, London: Academic Press, 1980] 29-44, p. 29, 
quoting from H. Hubert and M. Mauss, Sacrifice, Its Nature 
and Function translated by W. D. Halls London: Cohen and 
West, 1964J, p. 9). Usually part of the process is the 
killing (if animal) and/or the burning and/or the ritual 
eating of the sacrificial object; this is the actual 
external ritual that the offerer enters into himself or 
by way of a representative in a ritually prescribed way. 
(Having said this the diversity of sacrificial objects and 
procedures makes it difficult to state details that are 
common to all sacrifices. ) For a sacrificial act to take 
place there is usually a prescribed place (altar), and a 
recognized procedure often carried out by someone assuming 
a ritually prescribed role (official priest or not). This 
is what we have in mind when we refer to the literal use 
of the word 'sacrifice'. 
Sacrificial activity, especially within a religious 
tradition of a definable group (as the Jews), is often 
part of the "external rites and ceremonies" of "a partic- 
ular form or system of religious worship" (Oxford 
English Dictionary, vol. 2, C [Oxford: Clarendon Press, 
1933J, p. 1246T. - This larger framework is the cult or 
cultus of the religious tradition. R. de Vaux defines 
cult as "all those acts by which communities or individ- 
uals give outward expression to their religious life, by 
which they seek and achieve contact with God" (Ancient 
Israel, p. 271). These acts, together with appropriate 
personnel performing in the appropriate place or places, 
form a cultus or cultic institution. This cultus provides 
the necessary place, personnel, and prescriptions for 
ritual activity that surround the activity of sacrifice, 
assuming that we are speaking of a sacrificial cultus. We 
use the word 'cultic' to refer to that which pertains to 
the cultus, and because we are concerned with the ancient 
world (especially the Jewish cultus), we are speaking of a 
sacrificial cult or cultus (cult or cultus can be used 
interchangeably, although cultus connotes more to us the 
idea of an established institution, and is thus almost a 
technical term). 
Thus, we view language that refers to temples, 
5 
priests, and sacrifices as cultic language. For, our 
purposes, cultic language has a broader field of 
reference than sacrificial language: 'sacrificial' is 
semantically narrower than 'cultic'. We have chosen to 
speak of Paul's use of 'cultic language' because some of 
the words we are interested in will not be sacrificial 
words, strictly speaking. One could argue that priests, 
festivals, and temples are a part of sacrificial termino- 
logy, but we prefer to place them under the category of 
'cultic', and to use 'sacrificial' in the narrower sense 
explained above. We use the word 'language' in the phrase 
'cultic language' to suggest words that are appropriate to 
a literal cultic setting, rather than definite technical 
terms. ' Non-literal cultic language, in general, is cultic 
language that is not used to refer to actual cultic 
personnel, places, activities, or objects. In other 
words, it is language that still may convey some 
significant aspect of cultic meaning, either technical or 
general, although it is now used in a non-cultic context. 
2We view what is cultic as an aspect of what is 
ritual, although ritual activity may or may not be asso- 
ciated with a cultic system or institution. Jonathan Z. 
Smith defines ritual as: 
"a means of performing the way things ought tobe in 
conscious tension to the way things are in such a way 
that this ritualized perfection is recollected in the 
ordinary, uncontrolled, course of things" ("The Bare 
Facts of Ritual", History of Religion 20 [1980] 112- 
127, [p. 125]). This desc iptio' n speaks of the patterning 
of behaviour, which though it may not be directly 
associated with a cultus, is essential to man's expression 
of beliefs, especially within a community experience. 
This is significant in our work in that we are not 
addressing all the issues of ritual or ritual language 
within Romans. For example, we place circumcision in this 
category. It is ritual activity, but priests and altar 
were not involved. Strictly speaking, it was not part of 
the cultic institution. Words that convey cultic ideas 
are a subset semantically of words which convey. ritual 
ideas. 
3Note, for example, these definite uses of cultic 
language: 1 Cor 3: 16-17,5: 7-8,6: 19,9: 13,10: 18; 
2 Cor 6: 16; Rom 9: 4,11: 16,12: 1,15: 16; Phil 2: 17,4: 18; 
Eph 2: 21,5: 2. Evenif only some texts are considered, 
which have uses of 4(cp4 and other possible cultic words, 
the number of relevant texts increases (e. g., 1 Cor 10: 16, 
11: 25; 2 Cor 5: 21; Rom 1: 9,3: 25,5: 9,8: 3; Col 1: 20; 
Eph 1: 7,2: 13). We are not considering in this thesis the 
general permeation of cultic ideas although this seems 
likely to us, nor do we consider the uses of prepositions, 
such as irrte, that may have a cultic aspect to their 
meaning in certain -contexts (e. g., 
vmtp in 1 Thess 5: 10; 
Gal 1: 4,2: 20; 1 Cor 11: 24,15: 3; 2 Cor 5: 14-15 as in 5: 21; 
Rom 5: 6-8?, 8: 32; Eph 5: 25 as in 5: 2; Tit 2: 14). 
4The nature of Paul's pre-Christian Judaism is not 
an easy matter to uncover, despite the glimpses Paul 
gives us by way of reflection on his past inJudaism (Gal 
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1: 13-14; Rom 11: 1; Phil 3: 4-6; 1 Tim 1: 13), and the 
evidence of Acts (8: 1-4,9: 1-2,22: 3-5,23: 6,26: 4-11 ff., 
also of interest are statements in 24: 14-21). It will not 
be our purpose to add to the picture of Paul's pre- 
Christian Judaism, but to note how Paul would seek either 
to unify or set in opposition the gospel and Judaism with 
the use of cultic language. Although we would label Paul 
Pharisaic, we realize that evidence for pre-70 Pharisaism 
is limited and difficult to assess, not only from the 
Rabbis, but from other sources. Jacob Neusner, in The 
Rabbinic Traditions about the Pharisees Before 70: 
Part III Conclusions Leiden: E. J. Brill, 1971j, speaks 
of the evidence from the Rabbis as giving "a very sketchy 
account of the life of Pharisaism during less than the 
last century of its existence before 70", p. 319. This is 
clearly not an area of competence for this student, and 
conclusions in this area will be dependent on the work of 
others. 
51: 9 is included here although its cultic signi- 
ficance is particularly suggested in the light of 12: 1 and 
15: 16 which follow it (being a general word for worship). 
We do not deal extensively with 1: 9 (as will be indicated 
below [note 6]), but the use of A. irpiv'w in 1: 9 is signi- 
ficant in the light of our suggestion that there may be a 
cultic structure or framework to the letter. 
60f these texts, Rom 3: 25,8: 3,12: 1, and 15: 16 
receive the most attention. 5: 9 is significant primarily 
in relation to 3: 25, and although 11: 16 is relevant to our 
thesis it is studied primarily for the sake of complete- 
ness. 1: 9 will not receive separate treatment in 
this study. It will be mentioned in our introductory 
chapter to the exegeses (Part 2 Chapter 1), and in the 
section on Romans 15: 16 (Part 2 Chapter 7). The promi- 
nence of the cultic language in 12: 1 and 15: 16 is clear, 
and points by way of contrast to the other texts that we 
consider. We recognise that one needs to argue for the 
cultic significance of the language in such texts as 
3: 25,5: 9,8: 3, and even 11: 16. 
7The sections of our exegesis are: 1) cultic language 
in the apologetic for the gospel (Part 2 chapters 2-5), 2) 
cultic language introducing the ethics of the gospel 
(part 2 chapter 6), and 3) cultic language in the descrip- 
tion of the apostolic ministry of the gospel (Part 2 
Chapter 7). Heinrich Schlier's study, significant for the 
structuring of this thesis, is "Die 'Liturgie' des 
apostolischen Evangeliums (Rom 15,14-21)" in Martyria, 
Leiturgia, Diakonia: Festschrift für Hermann Volk (Edited 
by 0. Semmelrath, R. Haubot, K. Rahner Mainz: 
Matthias-Grünewald-Verlag, 1968], 247-259). Schlier views 
the sacrifice of Christ, the sacrificial service of the 
gospel, and the obedience of faith as the expression of 
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CHAPTER I 
FOUNDATIONAL STUDIES IN NEW TESTAMENT CULTIC LANGUAGE: 
THE STUDIES OF 
OTTO SCHMITZ AND HANS WENSCHKEWITZ 
A. Otto Schmitz and the Non-Literal Use of Cultic Language 
1. Schmitz's Perspective and Thesis 
Otto Schmitz's Die Opferanschauung des späteren 
Judentums und die Opferaussagen des Neuen Testamentesl was 
intended as a study of comparative religious history, 
rather than a study in dogmatics. 2 Schmitz evaluated the 
uses of sacrificial statements or expressions in the NT, 
3 
primarily concerned with the death of Jesus, against the 
background of a post-exilic Judaism which had lost the 
original significance of its traditional cultus along with 
the naive cultic ideas originally associated with it. 
4 
Schmitz's thesis was that the NT on the whole gives 
evidence of pre-reflective, unsystematic, and non-literal 
uses of sacrificial language, reflecting a cult-free 
piety. 5 This is affirmed in contrast to Judaism, and in 
opposition to Paul Fiebig's short monograph which sug- 
gested that the NT authors viewed the blood of Jesus as 
sacrificial blood in the most literal sense. 6 Contrary to 
Fiebig, Schmitz believed that there was nothing literal in 
the use of such sacrificial language. It was used to give 
9 
expression to a religious experience that had not made 
subjective-objective distinctions. Sacrificial language 
was used because cults and cultic ideas were familiar. 
Such language was used naturally and without reflection 
in the ancient world.? 
Paul is central to Schmitz's thesis. 8 Paul is the 
supreme example from the NT of one whose religious 
experience is pre-reflective and intuitive. Paul's uses 
of sacrificial language are not systematic, literal, or 
central to his thought, but express part of his religious 
experience, which is centred around community fellowship 
with the crucified-risen Christ. Paul's sacrificial lan- 
guage is not used to describe the death of Christ as an 
objective literal substitutionary sacrifice, but rather it 
is used to express the experience of salvation through the 
crucified-risen mediator between God and man. 
2. ' Schmitz's Description of Paul's Use of Cultic Language 
Schmitz's discussion of Pauline sacrificial language 
begins with the Lord's supper (1 Cor 11: 23-25). Schmitz 
views 
Ev Tw el~ calf- T( in 1 Cor 11: 25 as indicative of 
the death of Christ, in parallel with the blood of the 
covenant-establishing sacrifice in Exodus 24. The death 
of Christ establishes the community of Christ, a fellow- 
ship that can be designated as "Blutsgemeinschaft". 9 
Schmitz integrates this concept with the perspective of G. 
A. Deissmann concerning the community's fellowship with 
the risen Christ. 10 He does this by arguing that Paul 
draws no real distinction between the Christ of history 
and the risen Lord (Rom 6: 8, Phil 2: 7,1 Cor 1: 22, 
Gal 2: 20). 11 For Schmitz, 'IV tw 
EJia 
. tp, (r( is a 
10 
substitute expression for the exalted Christ in his 
characteristic state as the crucified one. 
12 Thus, 
fellowship is identified with the risen Christ, whose 
death was sacrificial in the sense that it established or 
ratified a covenant. 
Schmitz argues similarly in his discussion of 1 Cor 
10: 16-20. Fellowship with air"rýt and o-Zýr4 are concrete 
expressions for fellowship with the exalted Christ who was 
crucified. The sacrificial aspect of . tins is at the level 
of tertium comparationis. In this context the term 
"tertium comparationis" is used to suggest that -If 7.1 is a 
symbol of the crucified-exalted Christ, a symbol used 
because the blood of Christ's crucifixion has sacrificial 
connotations. 
13 
This interpretation of 411Y1 is continued in Schmitz's 
discussion of Rom 3: 25 and 5: 9. There is no question 
about the sacrificial connotations of these texts, but the 
sacrificial ideas are one step removed (as a tertium 
comparationis). The idea of communion with the crucified- 
exalted Christ, whose death is figuratively referred to by 
.t rjyd , is emphasized. 
14 
After discussing three other her texts, 15 Schmitz 
If" 
summarizes his understanding of . Hd . Although xilm does 
connote "the completely general idea of the working of 
atonement", this is so because of its role as a 
concrete designation for the exalted Christ. 16 In short, 
despite sacrificial connotations, . iii. ' texts do not 
reveal a realistic understanding of Christ's death as a 
sacrifice, nor do they intentionally compare Christ's 
death to sacrifice. 17 Schmitz argues similarly concerning 
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1 Cor 5: 7 and Eph. 5: 2.18 Both texts lack vicarious 
sacrificial thought. They are not formally allegorical, 
and contain only casual comparisons with sacrificial 
connotations at the level of the tertium comparationis. 
Schmitz's conclusion, that sacrifice is not central 
to Paul's piety or thought, 19 is affirmed because of the 
very scarcity of evidence that sacrifice was central to 
Paul's thought or was significant in Paul's pre-Christian 
Judaism. 20 (This is affirmed against the emphasis on 
sacrifice in Paul's thought presented by A. Ritschl and 
H. J. Holtzmann. )21 Paul's few symbolic uses of sacri- 
ficial language to characterize the death of Christ are 
not of primary importance, and his uses of sacrificial lan- 
guage to refer to himself and his ministry argue against 
the centrality of sacrifice in Paul's thought (Phil 2: 17, 
2 Tim 4: 6, Rom 15: 16). 22 These latter texts illustrate 
the diversity and casualness of Paul's use of sacrificial 
language, along with Phil 4: 18 and Rom 12: 1.23 Schmitz 
briefly concludes his treatment of Paul by referring to 
other texts that have cultic associations, and he mentions 




There are certain aspects of Schmitz's work that seem 
valid. First, his emphasis on the familiarity of cultic 
practice and ideas, especially after the exile and through 
the NT era, seems fair in view of his compilation of 
numerous uses of cultic language. Secondly, the impor- 
tance he gives to the diversity of use of such language is 
well supported. Thirdly, Schmitz's denial of the literal 
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mechanistic interpretation of blood, and his criticism of 
Paul Fiebig's division drawn between cultic and ethical 
seem well supported by the thorough presentation of evi- 
dence throughout his study. 26 Lastly, Schmitz's sugges- 
tion that sacrificial language is transferred to and 
affirms the death of Jesus as being the death of the 
mediator between God and man, especially in a judgment- 
grace context, seems a valuable alternative to Fiebig's 
position, at least as a statement of general perspective. 
These aspects of Schmitz's argument, which are supported 
by the evidence from Paul's letters, are helpful for 
further study. This is so, even if one finds it mislead- 
ing that Schmitz's thesis 'centred on the significant 
lack of emphasis on sacrificial thought in "late Judaism" 
and the NT, and even if one finds it unhelpful that 
Schmitz is primarily concerned to deny the clear 
expression of vicarious and substitutionary sacrificial 
thought in "late Judaism" and the NT. These conclusions 
were stated against systematic studies that highlighted 
sacrifice, and against a literal and mechanical view of 
substitutionary sacrifice, while they supported Schmitz's 
somewhat evaluative perspective on the pre-reflective 
intuitive nature of NT religion. Thus, these conclusions 
are limited in their relevance, and need qualification on 
account of a number of weaknesses in Schmitz's argument, 
weaknesses we now consider. 
n 
(1) Schmitz's uniform understanding of . U"f4 texts 
seems forced. Our concern here is not primarily with 
Schmitz's understanding of . cfrld An 1 Cor 11: 23-25 or 
1 Cor 10: 16-20, but the wayhe transfers meaning from 
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these texts to other texts. A move from pastoral teaching 
concerning the Corinthians and their celebration of the 
Lord's supper (1 Cor 10: 16-20,11: 23-25) to°gospel 
apologetic (Rom 3: 25,5: 9) needs to be done carefully. 27 
The idea that aip. r has taken on the specific nuance that 
Schmitz suggests, and that this is transferred from text 
to text without change of nuance seems to put too much 
stress on the quasi-technical role of the word old/+A 
Schmitz's uniform understanding of 
i: pi c as a substitute 
word for the crucified-exalted Christ has hindered his 
appreciation of the diversity of texts, which does not 
allow for the continuous meaning of a(114 that Schmitz's 
suggests. In such texts as Rom 3: 25 and 5: 9 one should 
allow for a different emphasis than in 1 Cor 10: 16-20, 
and one even needs to be cautious when viewing together 
1 Cor 10: 16-20 and 1 Cor 11: 23-25, because of the change 
in subject matter within the'letter and the obvious 
presentation of traditional material in 1 Cor 11: 23-25. 
Furthermore, Schmitz's concern to erase any objective- 
subjective dichotomy in NT religious experience has led 
him to de-emphasize the correlation between the sacri- 
ficial flavour of , ((Pt and the objective death of Christ. 
One need not assume, however, that there was a lack of 
understanding concerning an objective salvation act, even 
if present religious experience in the NT is mystical in 
some respects. Thus at times the sacrificial 
connotations of . er4 may be significant in pointing to an 
understanding of that objective death of Jesus. 
(2) Schmitz's appeal to the tertium comparationis 
is too mechanical; it leaves connotations and 
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metaphorical descriptions as incidental to a text., (For 
our understanding of "metaphor" and "metaphorical" see 
excursus 1 at the end of the chapter). Schmitz is often 
satisfied to leave sacrificial ideas in the background, 
because they are not the emphasis of a text (e. g., Rom 3: 
25,5: 9,8: 3; 1 Cor 5: 7; Eph 5: 2). However, as I. A. 
Richards has stated, "vehicle and tenor in co-operation 
give a meaning of more varied powers than can be ascribed 
to either". 
28 Even if sacrificial connotations are 
described as one step removed in the "vehicle" used, this 
still may affect what the author intended to convey, and 
therefore needs to be emphasized. 
(3) Schmitz's discussion of sacrificial language that 
does not refer to the death of Christ primarily functions 
to prove the lack of importance of sacrificial language 
that does refer to the death of Christ. This discussion 
also supports his view concerning the lack of vicarious 
sacrificial thought in Paul. We would suggest, though, 
that such texts as Phil 2: 17,4: 18, and Rom 12: 1, and 
15: 16 need not de-emphasize the significance of the 
description of Jesus' death in sacrificial language. The 
availability, familiarity, and diverse use of cultic lan- 
guage does not necessarily contribute to this aspect of 
Schmitz's argument. Furthermore, a treatment of these 
texts that regarded the cultic language within them as 
more significant would have helped to present a clearer 
picture of Paul's use of cultic language. 29 
(4) Schmitz's appeal to the scarcity of symbolic or 
metaphorical uses of sacrificial language needs to be 
questioned. He seems to deny the centrality of sacrifice 
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on quantitative grounds, which is joined to his denial of 
sacrifice's importance on systematic or theological 
grounds. Certainly Paul has a variety of images, 
metaphors, and language worlds that he uses. Cultic 
language is not always prominent. Even so, what one needs 
to assess is what type of language Paul uses when he is 
expressing central concerns, or when he structures his 
argument. This assessment is more important than 
quantitative counts alone. We will be suggesting below 
that Romans illustrates the importance of cultic language 
for what Paul is seeking to communicate in that letter. 
A thorough study would then need to place Romans along- 
side other Pauline letters to make a thorough comparison 
and contrast. 
(5) Lastly, Schmitz's argument concerning the lack of 
evidence that Paul was concerned with the cult in his pre- 
Christian life is forced. Not only is this a dangerous 
argument from silence, Romans 9: 4 may suggest the 
contrary. Even if the cult was viewed within the 
context of Torah-obedience, and was distant to many Jews, 
this does not mean that the cult was of little importance 
to the racial identity and religious life and 
understanding of first-century Judaism (as a whole). 
4. Conclusion 
The narrowness of Schmitz's thesis hindered his 
assessment of the data, and left many questions 
unanswered. His denial of a literal interpretation of the 
blood of Jesus as part of the mechanism of a vicarious 
substitutionary sacrificial death has left much of the 
vast amount of material compiled without intrinsic 
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significance. 30 Its main function was to argue for this 
significant but narrowly conceived thesis. Schmitz is 
important for our study in that he does indicate the need 
to recognise the non-literal aspect of the use of much 
cultic language. In that sense Schmitz's study is 
foundational for'future study, including Hans 
Wenschkewitz's significant study that we will consider 
next. At the same time, his study indicates that a more 
careful assessment of the non-literal use and nature of 
cultic language was needed. It was not adequate to deny a 
mechanical literalism and to leave numerous uses of cultic 
language under the label of the expression of intuitive 
religious experience. 
31 
B. Hans Wenschkewitz and the "Spiritualization" 
of the Cult 
1. Wenschkewitz's Perspective and Thesis 
Hans Wenschkewitz's "Die Spiritualisierung der 
Kultusbegriffe: Tempel, Priester, und Opfer im Neuen 
Testament" is a thorough study of the uses of cultic 
language in the NT. 32 Wenschkewitz's concern was to trace 
the spiritualization of the cult in the NT as it' was 
affected by its environment, including early Judaism 
("late Judaism" is Wenschkewitz's term), Hellenistic 
Judaism, the Stoa, and Rabbinica. (For a discussion of 
the term "spiritualization" see Excursus 2 of this 
chapter). Wenschkewitz emphasized both the unique 
elements within the writings of various NT authors, and 
those elements that stem from Jesus'and flow through each 
strand of the NT material. 
Wenschkewitz's work presents numerous conclusions 
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concerning the NT data. We will restrict our focus to his 
thesis concerning Paul. Paul spiritualized the cult for 
Christianity; 33 he did not originate the process, nor much 
of the content, buthe made a clear formulation of the 
spiritualized cult. This transferred use of cultic words 
is expressed most clearly in Aopbh A«Tlaer d, which 
conceptually expresses three things: (1) "the sacrifice of 
Christ is the last sacrifice in the cultic sense"; (2) 
there is no temple in Christianity, for the community is 
the temple by means of the Spirit's presence; (3) there is 
no more priesthood, but each person is a priest who can 
bring himself to God as a sacrifice. 34 Paul is a 
witness to the movement of Christianity into the Greek 
world, adopting Greek thought, and adapting it. 
Wenschkewitz is careful in his assessment of Paul's 
use of cultic language. Paul's use of sacrificial ideas 
to explain the death of Christ is not an innovation, but a 
continuation of Christian tradition. Paul's spiritual- 
ization of temple and sacrifice in general does have a 
Greek element, probably stoic, mediated to Paul through 
mystic influences. 35 This spiritualization however was 
modified in a Jewish and particularly Christian way. The 
two primary evidences of this are the high estimation of 
corporeality and the application of the temple concept or 
idea to the church. 36 Wenschkewitz sees Paul's descrip- 
tion of his apostolic role in priestly terms as Pauline, 
thus not directly dependent on any source. 37 Therefore, 
Paul's adapting and creativity is emphasized as much as 
his adopting of particular uses of cultic language. 
Wenschkewitz suggests that although the early 
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Palestinian church may have experienced tension in its 
relation to the cultus, Paul caught hold of the gospel's 
challenge to the cultus and expressed it in opposition to 
the Judaizers. 38 Paul spiritualized the cultus in a 
Gentile environment. On the general level, spiritual- 
ization of the cult served two needs in the churches 
of the NT period. First, it satisfied the need of Chris- 
tian piety. 
39 Secondly, the spiritualization of the cult 
served the apologetic need of clarifying the nature of 
early Christianity; it was a religion without any temple, 
priesthood, or sacrifice, a phenomenon that needed explana- 
tion and defence in the Gentile world 
40 
2. Wenschkewitz's Description of Paul's Use of 
Cultic Language 
Wenschkewitz begins by noting Paul's background as a 
Jew who worshipped at the Temple, 
41 and then discusses 
Paul's temple language. 42 The latter is not tied to 
Jesus, but is a result of Paul's own Christ and Spirit 
mysticism. 
43 Although the temple spiritualization has 
similarities with Philo and the Stoa, Paul breaks with 
them in his concept of temple as community, 
44 
since their 
notions were individualistic. 
Wenschkewitz's discussion of the concept of sacrifice 
in Paul is treated under two categories: (1) in reference 
to Christ, and (2) in general form. 45 The first two texts 
dealt with under (1) are 1 Cor 5: 7, and Rom 8: 3, which are 
handled similarly to Otto Schmitz's treatment. 46 His main 
focus under (1) is Rom 3: 24-25. Here he stresses both the 
subjective (/i. tl 1rI T(aS ), and the objective (lýdýTnýoýov ) 
aspects of the atonement. 47 Rom 5: 9 is seen as having a 
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sacrificial meaning as do numerous other texts. 48 
Wenschkewitz treats as important the use of vrrFo in PKS<</7l 
C 
relation to the death of Christ, 
49 
although the 0f1FP 
(Rý`Pý`°ý1/ý'(1 
construction has sacrificial connotations that are of 
secondary significance. Then he considers the Lord's 
supper passages, suggesting their secondary place in 
Paul's thought, having similarities to realistic and 
mystical sacramental thought of the time. 
50 He makes 
clear his disagreement with Schmitz at this point, stating 
that a text such as Rom 3: 25 should be the starting point 
for discussion of Pauline cultic language, and not the 
Lord's supper. 
51 Wenschkewitz concludes that sacrificial 
thought is central in Paul's explanation of the death of 
Christ, but not sufficient since Paul uses various other 
images. 52 Paul is not the originator of such usage of 
cultic language. It is already traditional, and this 
helps to explain why sacrificial thought is often close at 
hand in Paul's teaching. 53 
Wenschkewitz then discusses category (2), the general 
use of sacrificial thought. Rom 12: 1-2 closely parallels 
Hellenistic and especially Philonic thought. 54 At the 
same time, the concept in the text is not derived from the 
Old Testament (OT), or early Judaism, nor is it part of 
Paul's temple language. The phrase Acpim Adr c,. c is 
central to the text, which speaks of an offering and the 
priest at the same time. 55 It is Paul's particular con- 
cept in the use of Aoq"Kn A pFk. r and his positive use of 
arciljd that are distinctive, as can be seen in comparison 
to Epictetus's negative use of -A, 1f acrIov , and Philo's 
emphasis on the mind. Another distinctive aspect of 
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Paul's thought is seen in Phil 2: 17 and Rom 15: 15-16, 
where apostleship is described cultically. 
56 
-This is 
significant, since Wenschkewitz designates so much of 
Paul's material as either traditional, or having a strong 
Hellenistic flavour. Lastly, Wenschkewitz notes the 
Rabbinic flavour of Phil 4: 18-19, but suggests that this 
is not crucial to Paul's thought in general. 
57 
3. Evaluation 
Wenschkewitz moved beyond the concern of Schmitz, and 
addressed more adequately the uses of cultic language in 
the NT. His emphasis on the Hellenistic background of 
spiritualization may have been assisted by an "anti- 
material bias" as R. J. Daly has suggested, -58 although it 
seems adequat e'to see this as a matter of emphasi s. 5 9 He 
does allow for the influence of various sources on Paul's 
use of cultic language. In this respect, Wenschkewitz's 
work is more helpful than Schmitz's in suggesting the 
origins of and various influences upon Paul's use of cul- 
tic language. By doing this, Wenschkewitz more clearly 
shows the distinctiveness of the transference of the cul- 
tic language to the work of Christ, while revealing 
parallels, dependency, and uniqueness in other aspects of 
the use of cultic language. Wenschkewitz's idea that the 
use of cultic language within Christian thought satisfied 
the needs of piety is probably valid, but this should be 
seen, as a , natural development (Schmitz), within which 
there may be examples of programmatic or polemical texts. 
Wenschkewitz's suggestion concerning the apologetic 
strength of this spiritualization will be considered below 
when we assess C. F. D. Moule's more specific presentation 
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of this idea. 60 
It is questionable that %oyi ci A41o means all that 
Wenschkewitz suggests that it means, 61 when it is used in 
Rom 12: 1.62 Wenschkewitz brings together various points 
concerning the spiritualization of the cult in Paul with 
the help of the phrase Aoyl'i1 Adrfi "ý . As soon as a 
Pauline phrase is extracted from its context, and used as 
a comprehensive label (in this case for the spiritual- 
ization of the cult) then the danger is that we lose sight 
of Paul's emphasis in the text. It does not seem that 
Paul used >opic)i Eýýt with all of his cultic thought in 
mind. There is no proof in Wenschkewitz's work that Paul 
consciously brought together his cultic concepts at this 
point. 63 When one keeps in mind Wenschkewitz's 'analysis 
of Paul's use of tradition, his adapting of Hellenistic 
thought, and his own unique expressions, which all 
contribute to the picture of Paul's spiritualization of 
cultic concepts, the likelihood is that such a spiritual- 
ization was not a , unified effort or process. There- 
fore, the burden of proof is on those that would seek to 
unify various uses of cultic language. If one wanted to 
consider the possibility of a comprehensive Pauline 
spiritualization of cultic ideas, this would need to be 
seen as Paul's intention or at least consistent with 
Paul's intention in a particular text, argument or 
correspondence. It is best if one can see a structure of 
argument or presentation that will allow for the legit- 
imate joining of cultic images, rather than just putting 
diverse texts together. This, Wenschkewitz does not do, 
despite the value of his work. 
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Wenschkewitz's historical reconstruction is cautious, 
and allows for Paul's place in a development that ended 
after his time in a complete break with the Jerusalem 
Temple. 64 The suggestion that the early Palestinian 
church remained bound to the Law and Temple may be too 
general, ` and an overstatement, but we recognise* that the 
burden of proof is on those who would suggest otherwise. 
Wenschkewitz's suggestion is that the earliest church did 
not work out the implications of the death of Jesus in a' 
way that necessitated a break with the cultus. There may 
have been little commitment to the cultus, as can be seen 
already by the apostolic decree, but it is principally by 
Paul that freedom from the cultus was explicated. It took 
a specific polemical situation, the challenge of the 
Judaizers, to bring this to expression, but even so Paul 
does not reject the Law or Temple by arguing for the 
sacrificial nature of the death of Christ. In relation to 
this issue, Wenschkewitz stresses that Paul's cultic lan- 
guage occurred within a Gentile setting. Thus, Paul's 
transference of temple and cultic ideas to the church is 
not to be equated with Stephen's anti-Temple polemic in 
Acts 7, the meaning of which Wenschkewitz believes is 
Iunresolved. 65 In principle, Paul's spiritualization moves 
beyond the statements in Stephen's speech. Paul's deve- 
lopment, though, is not polemical in the same way, since 
it took place in the Gentile world. It is to Wensch- 
kewitz's credit that he attempted to present a historical 
picture of the break with the cult, rather than a theolo- 
gical one. Also, he rightly focused on the atonement in 
relation to this issue, and did not over-interpret other 
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non-literal uses of cultic language. 
A question remaining from Wenschkewitz's work is that 
if Paul does use traditional material, especially concern- 
ing the death of Christ, may this material have been 
formulated outside of Paul's conflict with the Judaizers, 
if indeed this is the impetus behind Paul's usage? 
66 The 
implications of such traditional material need to be con- 
sidered further, and why Paul used the material he did. 
In general, Paul presented a cult-free gospel to the 
Gentiles, while not insisting on the rejection of the Law 
and cult by Jews. Paul himself was involved in cultic 
practice, and did not challenge it directly in Jewish 
contexts. 
67 Thus, Paul did use cultic language in a 
spiritualized way, although it is not entirely clear how 
this challenged the cultus, if it did at all. Few would 
question this general picture, and the ambiguities that 
Wenschkewitz was content to leave in the historical 
picture are still with us, needing further consideration. 
This remains the starting point for further discussion 
concerning Paul and the cult. 
4. Conclusion 
Wenschkewitz set the stage for the further study of 
NT cultic language. He addressed historical and 
theological questions that continued to be of significance 
in subsequent studies. This was true, specifically, for 
his study of Paul. He placed Paul within a historical 
framework, noting the early churches' relationships to 
Temple, Law, and Judaism. At the same time, Wenschke- 
witz's sought to indicate the centrality of sacrifice to 
Paul's thought (theology). 
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Our division between history and theology is 
artificial, but it will be helpful to retain it for the 
presentation of subsequent studies. We will consider, 
firstly, the possibility of gaining information concerning 
Paul's attitude towards the Jewish cultus from his use of 
cultic language (which we are viewing as a historical 
issue because of its implications). 
68 Then we will 
consider, secondly, attempts to deal with the place of 
cultic language within Paul's thought, especially studies 
concerned with sacrificial or cultic aspects of Paul's 
theology (which we are viewing as a theological issue 
because of its implications). 
69 This survey will function 
further to illustrate the need for the exegeses 
that follow, providing issues for exegesis of cultic texts 
in Romans. 
Excursus 1:. Metaphor and Metaphorical 
Our understanding of metaphor is an eclectic one that 
begins with Aristotle's "general definition that, 'meta- 
phor is the application to one thing of the name 
belonging to another thing". 7° G. B. Caird speaks of 
metaphor as an implicit comparison, 71 and as "a means of 
proceeding from the known to the unknown". 72 Metaphor 
provides "a means of extending language beyond its 
accustomed tracks"73 and indeed may be recognised by the 
tension thus produced. The nature of this tension has 
been the source of much discussion, especially concerning 
the new meaning that is created or produced. 74 The 
important point is that in the comparison implicit in the 
metaphor there is expressed a new meaning that is more 
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than the sum of its parts. 
We speak of metaphor and metaphorical language when 
the language used seems to involve semantic tension; when 
a "vehicle" and "tenor" are in use. 
75 The naming or 
describing of something (vehicle) by means of viewing that 
something in relation to something else (tenor) with which 
it is not usually or actually associated causes this 
semantic tension. Consequently, metaphor "raises the 
potential for new meaning", 
76 
and "is a means of modifying 
the tradition". 77 Such language provides a new way of 
looking at something because of the implicit image used, 
or implicit comparison. Therefore one needs to distin- 
guish between 'metaphorical language' and language that is 
completely traditional (what Owen Barfield calls "altered 
literal meaning"). 
78 It may be that Paul adopts tradi- 
tional language or uses language that is not strictly 
speaking metaphorical, but through creative adapting or 
his particular emphasis the language may have a meta- 
phorical quality. This may be the case especially when 
God is spoken of, or the role of Christ. Furthermore, 
even if an explicit metaphor is not presented or 
developed, it may be helpful to note metaphorical aspects 
of the language used. 
H. W. Attridge, presenting descriptive categories for 
cultic language, speaks (secondly) of the "metaphorical 
application of cultic terms to non-cultic activity". 79 In 
this case, non-cultic activity, people or objects are 
desribed in a cultic way. The cultic language has a 
vehicle role in such a situation. This is a use of 
cultic language that we will see in Romans. This differs 
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from what Attridge terms the "symbolic interpretations of 
traditional cult", since in the latter case the cult is 
actually being talked about and has more than a vehicle 
role. 80 (As far as we can tell Paul does not present any 
'symbolic interpretations of traditonal cult' in Romans. ) 
Attridge uses another category which is slightly different 
from the "metaphorical application of cultic terms to non- 
cultic activity" (p. 147), which we mention to note a 
matter of distinction. This category, his third, is "the 
application of cultic terms to non-traditional ritual 
activity". 
81 Here the cultic term is used in another 
ritual context, which may provide a different vehicle- 
tenor relationship than when cultic language is used in 
conjunction with clearly non-cultic, non-ritual activity. 
Such distinctions wil l have to be brought out in the 
exegesis of individual texts, since any further clarifica- 
tion will depend upon the actual words and sentences. 
Excursus 2: Spiritualization and Interiorization 
The word 'spiritualization' has often been used in 
the discussion of NT cultic language, especially because 
of Hans Wenschkewitz's "Die Spiritualisierung der Kultus- 
begriffe: Tempel, Priester und Opfer im Neuen Testament". 
Wenschkewitz prefers Spiritualisierung to the more 
evaluative word Vergeistigung. 82 From Wenschkewitz's, 
introduction it is clear that Spiritualisierung is a broad 
term, which includes a reflective and a naive sort of 
spiritualization. 83 Thus, the idea of spiritualization as 
Wenschkewitz used it and as is commonly used is a broad 
phenomenon, and inclusive of many differing uses of cultic 
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language. 
H. J. Hermisson indicates that his study of the 
spiritualization of the-cult in the OT, which centres 
on the loosening of cultic language and ideas from the 
cult phenomenon itself, involves more than the study of 
the transferred use of cultic words. 
84 Hermisson states 
that he needs to speak generally on occasions when he` 
refers to a spiritualization of the cultus. 
85 This seems 
to be the case because he recognises that broader 
historical concerns are included within such a concept as 
the spiritualization of the cultus and the phenomena it 
often refers to. One needs, therefore, to be careful when 
evaluating linguistic evidence in relation to the idea of 
the spiritualization of the cult, since the linguistic 
evidence is part of broader phenomena. It seems to 
be in the very nature of cultic activity and language (not 
to mention rituals and associated language) that there is 
a permeating of other aspects of worship and life with 
cultic words and concepts. Thus there is what might be 
called a "tendency towards spiritualizing", which has been 
viewed as '"independent of historical conditions". 
86 The 
dividing lines between (1) the natural extension of lan- 
guage, (2) a tendency towards spiritualization that may be 
common to much religious experience, and (3) specific 
historical events and persons that affect change in reli- 
gious ideas and practices are hard to draw. The concept 
of the spiritualization, which can be invoked in relation 
to these different phenomena mentioned above, needs 
further clarification when reference is made to the use of 
87 language. In short, we are saying that the term 
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'spiritualization' is not a particularly helpful one 
for describing the use of cultic language, except when 
speaking of the non-literal use of cultic language in the 
broadest sense. R. J. Daly states that 'spiritualization' 
is a "term so open to different and even opposing meanings 
that it can hardly be defined adequately, let alone be 
represented by a few synonyms". 88 When the word is used 
in this thesis without qualification, it will be used in 
the most general sense of the phenomenon of cultic lan- 
guage being used in non-literal ways. 
Another t erm that isu sed in the discussion of ritual 
and cultic language is "interiorization". 
89 It is a term, 
generally speaking, that will not be used in this thesis, 
but it deserves to be mentioned because of what It seeks 
to describe. It involves the new application of language 
of symbolic behaviour or ritual (sacrifice) without 
assuming the rejection or denial of the origin of 
the transferred symbolism. The emphasis is on the 
personal inner appropriation of such symbols, and in this 
sense traditional or older ritual practice is substituted 
for through and in personal experience. 
Examples of interiorization can be seen in the 
experience of disciplines in religious asceticism, when 
such disciplines are expressed in sacrificial or cultic 
language. Mircea Eliade says, concerning Yoga and 
asceticism, that "physiological functions take the place 
of libations and ritual objects", and in this sense there 
is an "'inner sacrifice"'. 90 There is in such cases the 
interiorization of symbolism, indeed the interiorization 
of the meaning of an outward cultic ritual. The 
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interiorization of a symbol does not ruin or discredit it, 
but continues "it in a new way". 
91 An explicit case of 
the interiorization of 'sacrifice' is referred to by R. D. 
Hecht in reference to b. Ber. 17a; R. Shesheth's closing 
prayer of his fast equates the fast with sacrifice: "may 
it be thy will to account my fat and blood which have been 
diminished asifI had offered them before Thee on the 
altar, and do Thou favour me". 
92 Hecht suggests that such 
interiorization takes place because of historical events, 
such as the destruction of the Jewish cultus in Jerusalem, 
or through "the critique of sacrifice itself". 93 
Substitutions for sacrifice are experienced "through other 
forms of symbolic behaviour", which take on sacrificial 
symbolism. 
94 Thus, although there is continuity with 
sacrificial ideas expressed in such a use of language, 
there is also a definite change in the actual referents of 
the sacrificial language to internal and personal bodily 
matters. 
Like spiritualization, interiorization is a difficult 
word to use in describing language uses. Although certain 
Pauline uses of cultic language in Romans may suggest 
interiorization (esp. Rom 12: 1-2, also 1: 9), these need 
further description in terms of the nature of Paul's self- 
description and the nature of Paul's community exhorta- 
tion. Therefore, "interiorization" is not in and of 
itself a helpful term to use concerning these Pauline uses 
of cultic language. 95 We will avoid using the term in 
general, although the concept is a significant one to 
keep in mind. 
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950ne may apply the word 'interiorization' to Paul's 
statements about his libation-like suffering (possibly 
leading to death? ), such as in Phil 2: 17 and 2 Tim 4: 6. 
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Paul's sacrifice is not an internal experience as such, 
and in Phil 2: 17 specifically it is part of a 
broader sacrificial picture. 
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CHAPTER II 
PAUL'S CULTIC LANGUAGE AND THE JEWISH CULTUS: 
HISTORICAL QUESTIONS' 
A. A Preliminary Concern: the Nature of Paul's 
Cultic c Language 
1. Paul's Cultic Language as an Aspect of Early 
Apologetic: C. F. D. Moule's Thesis and Argument2 
a) Moule's thesis and argument 
This article presents an explanation for much NT 
cultic language; there was an apologetic need. Moule 
suggests, following on from the work of P. Carrington and. 
E. G. Selwyn, that much cultic language in the NT is 
evidence of the apologetic need to answer the charge of 
d 960C that may have been offered by Jews and Gentiles. 3 
Cultic language in other words could be the result of 
answering questions concerning the absence of Temple, 
priesthood and sacrifice. 4 
Moule's study centres around particular words: 
( T0770S ) OIlros TTOth roc , (XF , 
>oa-,, ras xFrloo lO1T0lhTos 
2'i vEvr. (r1Ke s ýw/r. (, fý"ýPfc-r», s , 
ý. Cý OS and derivatives 
thereof. 5 The study climaxes with a study of Hebrews, the 
closest thing in the NT to a catechetical reply to ques- 
tions concerning the lack of the Temple, priesthood, 
sacrifice, and circumcision in Christianity. 
6 Moule 
concludes that there are "reasonable grounds for presuming 
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a 'sanctuary and sacrifice apologia' as part and parcel of 
early Christian catechesis". 
7 Moule sees this apologetic 
as being directed particularly toward Judaism, in view of 
the earliest struggles and persecutions. 
Moule's article adds a specific content to Wensch- 
kewitz's suggestion about the apologetic nature of cultic 
language. Moule suggests that such an apologia was needed 
in light of the pressure of Judaism, and out of such a 
context the "theme of sanctuary and sacrifice" found its 
place in catechetical form. 8 
b) Moule's subsidiary argument concerning Paul 
Within this broader perspective, Moule considers 
Paul's use of cultic language. He sees a "'sublimation'" 
of the sacrificial system in a number of places in Paul's 
writings. 
9 Moule agrees with C. H. Dodd's suggestion, 
"that Paul's temperament demanded that he should boast, 
and that his psychological pilgrimage can be traced in 
terms of the 'sublimation' of that boast from a selfish 
or narrowly nationalistic theme until it is a boasting 
in nothing but Christ and him crucified". (footnote 10) 
Moule sees this as paralleled by Paul in his 
"'sublimating' the Levitical terms and Judaistic 
phrases, which had been his former boast, into purely 
spiritual senses, wholly on the level of personal 
relationships and volition, in which the supreme 
sacrifice (as in Hebrews) is the self-oblation of 
Christ". (footnote 11) 
Examples of this are taken from Eph 5: 2; 2 Cor 2: 15; Phil 
4: 18,2: 17; Rom 15: 16,1: 9; and 2 Tim 4: 6. Moule speaks 
of this as "the language. of compensation" coming forth in 
response to criticism from those who felt Paul had 
12 rejected the "ancestral glory of Israel". 
c) Evaluation 
In Moule's thesis, Hebrews is the climax of the 
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growth of an 'apologia' concerning sanctuary and sacri- 
fice, an 'apologia' that is part of the growth- of early 
church catechesis. One has to evaluate Moule's thesis by 
viewing each text containing cultic language against the 
background of the possible apologetical need and response. 
This must be done, since although Hebrews may represent 
the "most stately piece of apologetic", it may not repre- 
sent the sum of a traceable growing number of parts. 13 
Undoubtedly, Hebrews has an apologetic thrust, and the 
cultic language within it supports this thrust. One must 
use care, though, in working backwards from this "climax" 
through earlier material, and indeed material with 
differing situations and genre. More precisely, it would 
be wrong to stress the apologetic and catechetical force 
of particular uses of cultic language within the NT, 
unless the text suggests that characteristic for itself. 
At the same time, apologetic teaching is a broad pheno- 
menon with various provocations or reasons behind it, even 
within the broad perspective of an early church identi- 
fying itself in relation to Judaism. Thus, this general 
picture, which surely must be appropriate for some uses of 
cultic language, needs further development at the point of 
individual texts in differing documents. 
Moule views particular words as indicative of this 
sanctuary and sacrifice apologetic. The most questionable 
point in this view, and the one that needs more considera- 
tion, is in the connecting links between the various sig- 
nificant word groups and the actual unified apologetic 
theme itself. It is suggested here that Hebrews and 
sections of 1 Peter may bring together some of these words 
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within an apologetic-catechetical theme, but thematic 
links are usually absent within most of the NT documents. 
Thus, the rationale and apologetic of a document like 
Hebrews may not represent the best framework for under- 
standing the use of cultic language in some other parts of 
the NT. We are not saying that Moule has done this for 
each use of cultic language, but that Moule's perspective 
should be viewed as an option while individual texts are 
being considered. Furthermore, if the apologetic perspec- 
tive seems an appropriate framework, it then needs to be 
developed more contingently with the situation-of the 
particular text. 
Concerning the subsidiary thesis, it is hard to 
assess the prominence of a personal psychological process 
when inherited religious language is in use. 14 Again, the 
need is for detailed consideration of the text in light of 
the particular situation that is being addressed. Then 
one can view the way that cultic language, as part of 
Paul's expression of his Christian thought, presents 
itself in a particular place. 15 At times, cultic language 
was used without the need to postulate the idea of 
language of compensation, unless one means this in the 
most general sense (e. g., Phil 4: 18,2: 17; Eph 5: 2 to 
mention three of the texts Moule suggested). 
d) Conclusion 
The common element between Moule's catechetical 
argument, and his discussion about Paul seems to be the 
apologetical need (personal and corporate) presented by 
Judaism. In Paul's case, this was something that was 
experienced on the personal level, and in his call to 
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41 UNIVERSE 1 
l(83ARY 
address the needs of the churches. Beyond this level, how 
Paul in fact used early catechesis is not spelled out 
by Moule, although it can be assumed in general terms 
from the model of Hebrews, and Paul's own desire to 
strengthen the church. Both aspects of Moule's thesis, 
and indeed the way they may be joined together, need to 
be used with care in further discussion. His suggestions 
are valuable as exegetical options that have a historical 
framework in the increasing need for Christian self- 
definition in the early years. They must not be used, 
though, to control the understanding of all uses of cultic 
language by Paul. The suggestion that the historical 
setting of such language is the struggle with or threat 
from Judaism and the need for apologetical response 
should not be made a determinative factor or axiom when 
considering the meaning and the use of cultic language. 
2. Paul's Cultic Language as a Part of the Eschato- 
logical Realization of the Cult: Konrad Weiss' Thesis 
and Argument (footnote 16) 
a) Weiss' understanding of Paul's spiritualization 
of the cult 
Weiss differentiates between cultic language and 
other images or metaphors that Paul used. Paul as 
priest, 17 community as temple, 18 Christian experience as 
sacrificial gift19 are not simple metaphors, but contain a 
concrete reference that has been spiritualized. This 20 
spiritualization has to do with more than the separation 
of the inner reality of cultic practice from the concrete 
and repeatable. 21 Paul's spiritualization has to be seen 
as directly connected to the recognition of the present 
reality of the "Christ-Jesus epoch". 22 All of salvation 
history has pointed to and is fulfilled or realized in the 
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present. Indeed the religion of the Fathers is being 
fulfilled in this new epoch. The use of cultic language 
within this framework is not just a matter of a second 
cultus, or simply a matter of spiritualization. The 
reality has come in Christ and his epoch. 23 
Weiss prefers the concept of salvation - or 
eschatological - realization of the cult to the notion of 
spiritualization. 24 Not only is this to be distinguished 
from mere metaphor, but also from the use of pagan ideas 
to express Christian realities. 
25 Weiss sees Paul's 
cultic language as completely Jewish. It is cultus 
language that Paul used, and this was not spiritualized 
from a stoic or Hellenistic-Jewish perspective. Weiss 
emphasizes the Jewishness of Paul in every respect, even 
his concern for the Jews, and his desire that they come to 
faith in Christ. It is in relation to the salvation of 
the Jews that Paul sees the salvation of the world. 
26 
Thus, Paul's use of cultic language is part of the Jewish- 
ness of his perspective, and reveals not only the conti- 
nuity of Christianity with Israel, but reveals that the 
fulfillment of salvation for Israel and the world has come 
in Christ. 
b) The implications for a historical perspective 
It is significant that Weiss suggests that Paul's 
eschatological interpretation of the cult is not dependent 
on Paul's understanding of the present cultus in 
Jerusalem. 27 He suggests that the question concerning 
Paul's practical and theoretical relationship to the 
Jerusalem cultus cannot be answered. Furthermore, he 
suggests that this question and the question of the role 
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of the cultus in Jewish piety at that time are of little 
relevance to the discussion of Paul's belief in the 
eschatological realization of the cult. Weiss leaves two 
other questions unanswered. The first has to do with the 
place of new cult forms in the Christian community, and 
the second has to do with cultic practices with which 
the Pauline churches may have been confronted. These 
questions pertain to ritual in general, and pagan prac- 
tices in particular, both of which are seen as quite dis- 
tinct from the cultic language Paul uses. 28 Most impor- 
tantly though, as we have noted, Weiss presents his view 
of Paul's particular use of cultic language, while denying 
that it has any direct connection with Paul's relationship 
to the Jerusalem cultus. 
c) Evaluation 
Weiss' study is especially interesting when seen in 
contrast to Moule's perspective on cultic language. Weiss 
does not mention any apologetic or polemical thrust to 
cultic language. Paul's language says nothing negative 
about the Jerusalem cultus, nor does it set up an 
alternative to answer questions concerning the nature of 
Christianity. Rather, such language is used to state the 
reality of the eschatological fulfillment of the religion 
of the Fathers. Weiss sees intrinsic truths communicated 
in this language of fulfillment, which are not dependent 
on the present cultus for their meaning. Moule, on the 
other hand, sees a defence of the cult-less nature of 
Christianity within much use of cultic language. 
In order for Weiss' argument to incorporate so many 
uses of cultic language, he has to state two principles 
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that we question. The first is the separation of cultic 
language from other "languages" that may involve simple 
metaphors; something Weiss does because cultic language 
embodies real or objective referents. 
29 In Weiss' effort 
to emphasize the distinctiveness of Paul's use of language 
from the cultic world, he has drawn too sharp a line of 
distinction between cultic language and other language 
worlds. He has also de-emphasized any metaphorical aspect 
of cultic language, which we would suggest is significant 
in the interpretation of many texts (as our exegeses will 
attempt to show). Weiss contrasts cultic language with 
illustrations from the sports world. 30 Here an obvious 
distinction can be drawn because of the vastly different 
roles that sports and the cultus played in the history of 
Israel, and even in the experience of the apostle Paul. 
It may have been more difficult to make a distinction if 
ransom or exodus themes were used for comparison, as would 
be the case also if juridical ideas were expressed or apo- 
calyptic language used. It is the significance of the 
cultus for Israel that makes any transference of words 
and concepts attached to it important. This does not mean 
that Paul used cultic language with any less metaphorical 
significance on occasions. 
Weiss leaves open questions concerning the relevance 
of the Jerusalem cultus. 
31 If Paul uses this language 
of himself, his mission, his gospel, and his converts, 
then an eschatological understanding of such uses of cul- 
tic language must suggest something about the present 
cultus. If not, one must appeal to diversity of usage, 
and indeed the metaphorical nature of much cultic 
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language, which although suggesting something about the 
nature of the present cultus, allows for less direct 
statements about the cultus itself. Weiss' de-emphasis of 
the metaphorical role of cultic language, and his clear 
insistence on distinctiveness, seems to leave open ques- 
tions that need to be answered. 
The second aspect of Weiss' study that we question is 
the attempt to see all cultic language as distinctively 
Jewish. It is doubtful that Paul would have referred to 
pagan cults explicitly in a positive way. It may be, 
however, that he appeals to aspects of the cult 
metaphorically, and in such a general way that he does not 
specify the Jerusalem cultus (1 Cor 9: 13; Phil 2: 17; Rom 
12: 1). In other words, the metaphorical use of the 
language may indicate that the priority of Paul's 
statement is in the point of the metaphorical language, 
and not the external referent (although this may be 
important to know for some texts). There are the 
occasions when a definite identification of the external 
referent is uncertain (as with 1 Cor 9: 13; Phil 2: 17; Rom 
12: 1). This again is the sort of issue that needs to be 
decided for each text, taking into account Paul's 
audience, any possible sources, and the point he is trying 
to make. Weiss' claim that there is such a degree of 
Jewishness in Paul's uses of cultic language needs further 
support, especially when one takes into account other 
evidence as did Schmitz and Wenschkewitz. 
d) Conclusion 
The comprehensiveness of Weiss' thesis, like Moule's, 
needs careful qualification and restatement. Of most 
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importance for our study is the separation of Paul's use 
of cultic language from the historical realities of Paul's 
relationship to and understanding of the Jerusalem cultus. 
Weiss has pointed to the difficulty of drawing conclusions 
from such language, and that we agree with, although we 
may view the metaphorical aspect of the language 
differently. But this difficulty does not mean that a 
historical framework cannot or should not be postulated. 
Judging from the different conclusions of Weiss and Moule, 
such an attempt at historical reconstruction seems 
necessary. 
B. An Attempt at Historical Reconstruction: 
Am gi ties and Implications 
1. W. D. Davies' Perspective in The Gospel and 
the Land(footnote 32) 
What K. Weiss leaves undiscussed, W. D. Davies 
pursues at length: the issue of the significance of Paul's 
use of temple language, especially its implications 
for the Temple in Jerusalem. Ultimately, Davies settles 
for a number of ambiguities in the historical picture, but 
he does present a perspective from which to view Paul, and 
his use of temple language. 
Davies believes Paul to be a part of that broader 
phenomenon expressed in the NT; "coming to grips with 
Gentile Christianity". 33 First-century Christians, as 
evidenced in the NT, responded differently to "the 
geographic realia of Judaism, and they either abandoned or 
transformed them or lent them a new perspective". 34 The 
crucial point is that the issue had to be dealt with. The 
inclusion of the Gentiles became the central factor in 
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dealing with Jewish doctrines of the land. The growing 
lack of emphasis on the land was caused by Gentiles 
becoming a majority, the expansion of the Christian move- 
ment, and the already existent mixture of positions in 
Judaism itself. 35 
Davies sees a development in Paul's thought away from 
traditional Jewish-Christian hope in the parousia as the 
"confirmation" of faith, and a movement towards a focus on 
the grace of God being expressed in the Gentile 
churches. 36 At the same time it is possible that Paul 
"never completely and consciously and emotionally 
abandoned the geography of eschatology: it may have 
continued alongside his new awareness of the 
'ecclesiological' eschatology inaugurated by Christ". 37 
Paul had no theological need for this geography of 
eschatology, but he seemed to have felt no "incongruity" 
in holding on to it. 38 As Davies summarizes his position 
elsewhere, Paul's "attachment to the Temple, and Jerusalem 
and to the land remained, emotionally at least, to the 
39 end". 
Davies sees in Paul's temple language the idea of the 
Christian being "the eschatological temple", but this is 
not expressed in opposition to the Jerusalem Temple, "of 
which it is the 'fulfillment'' 
40 Davies leaves open the 
interpretation of 1 Cor 3: 16-17, suggesting that it could 
be viewed in terms of "the eschatological temple of Jewish 
hope", or as asserting "that God dwells in the human 
heart, not in stone temples" 
41 In general, he seeks to 
carve a path between the apocalypticism of Johannes Munck, 
and the Hellenistic picture of Lucien Cerfaux, although 
his discussion is much more complex than this statement 
may indicate 42 Ultimately, Paul and the Hellenists did 
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break the territorial structures of Christianity, and this 
was done in a Christological way. 43 For Paul, particu- 
larly, being "in Christ" becomes the centre of religious 
experience, a religious experience in which there is 
44 "neither Jew nor Greek". 
2. Evaluation and Conclusion 
Davies is cautious with the evidence, and insists 
upon no clear denial of the Jerusalem cultus, nor a defi- 
nite replacement theme. 
45 Although we are left with some 
ambiguities, the implications of Paul's theology are 
clear. At the same time, it is clear that Paul did not 
sense the need to speak against the cultus explicitly or 
polemically within his ministry to the Gentiles. The 
question needs tobe raised again in view of this picture 
of Paul's lack of polemic against the cultus: does Paul's 
use of cultic language have at times an apologetical 
thrust implying something concerning the Jerusalem cultus? 
And furthermore, what of Paul's language in relation to 
the death of Christ? 46 Does that ever imply something or 
state something about the cult? We consider two scholars 
below who present differing views on this issue. 
C. Paul and the Temple: The Views of 
Frances Young and Martin Hengel 
1. Young's Historical Framework 
Frances Young has been one of the most significant 
contributors to the recent discussion of sacrifice and 
its place in the early church. 
47 For our purposes, we 
will consider her suggestions concerning a historical 
progression in the early church's relationship to the 
cultus, and the use of cultic language. 
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In "Temple Cult and Law in Early Christianity", Young 
works backwards historically to see the roots of early 
Christian attitudes towards the cultus and Law. 48 It is 
significant that Paul was interested in different issues 
than reflected in Hebrews, the Epistle of Barnabas, 
and the Epistle to Diognetus. 
49 For Paul never tells Jews 
not to be Jews, and he did not argue "that the sacrifice 
of Christ annuls Jewish sacrifices or customs". 
50 As 
Young states: 
"It did not occur to Paul that there was a 
Christological principle which demanded the rejection 
of Jewish rites, customs and laws, even though the 
imaginative use of typology had already suggested that 
'Christ, our Passover was sacrificed for us', and that 
the new Christian community had inherited the promises 
of Israel. The Christological argument was a natural 
extension of the primitive kerygma that the scriptures 
had been fulfilled, but the extension was only made 
under pressure. It was a means of justifying the split 
with Judaism after it had occurred,... ". (footnote 51) 
It is essential, therefore, to remember that Paul 
ministered before the break with Judaism, and too much 
must not be read into his Christological arguments, even 
if they use cultic language. Such typological uses of 
cultic language do not explicitly reject the Jerusalem 
cultic practices. 
In-a short article, Young presents five characteris- 
tics of sacrificial thought relevant for Paul and the NT 
generally, summarizing many of her findings. 52 These 
are principles that are appropriate for interpreting 
sacrificial language, because they were aspects of sacri- 
ficial thought at that time. First, "the workings of 
sacrifices were not a subject of speculation; sacrifices 
were accepted as ordained by God in the Law". 53 
Secondly, "sacrifice was not understood as a single type 
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of act with a single meaning". 54 Thirdly, "for the 
ordinary Jew",... "it was already usual to find equivalents 
to substitute for literal sacrifice". 55 Fourthly, -"the 
sacrifice par excellence was the self-surrender of the 
martyr who refused to compromise his loyalty to"God". 56 
And fifthly, "there were several different levels of 
understanding" of sacrifice, "not necessarily compatible, 
yet operative at the same time". 57 All of these factors 
indicate that the use of cultic language by the NT and 
Paul was nothing new. Too much must not be read into such 
cultic language because of its familiarity, diversity, and 
the historical framework. No formal break with the Temple 
need be presupposed. 
In short, Paul must be placed between an early church 
that maintained attachment to the Temple and the definite 
split with Judaism. 58 Paul used cultic language 
"to describe the worship and service of Christians, 
in much the same way as Jews of the dispersion already 
did. Besides this, he had also used sacrifice as a 
means of understanding the death of Christ". 
(footnote 59) 
Finally, although Paul did not theologize the particular 
aspects of sacrifice, Young uses Paul as evidence for the 
beginning of the development of the Christian spiritual 
cult. 60 
2. Hengel's Historical Framework 
Martin Hengel argues that Palestinian Jewish 
Christians "no longer ascribed atoning effect to sacrifice 
in the sanctuary", 61 and that "from the beginning" they 
"adopted a fundamentally detached attitude to the cult", 62 
although certain compromises were made. Associated with 
this and responsible for it was the interpretation of 
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Jesus' death as expiatory sacrifice, which Hengel thinks 
goes back to the earlist tradition and Jesus himself. 63 
Paul, also, recognized the end of the significance of 
the cult, as can be seen from his use of cultic language 
in two ways. First of all, Paul's usual formulas for the 
death of Christ were chosen instead of cultic language, 
because of the superiority of Jesus' death to the cultic 
model. 64 Thus, Hengel says that the XI dTOS drreG-wEV 
011140 ..... formula 
"represented a demarcation from the worship of the 
Temple, which expressed the fundamental, qualitative 
difference between the dying of Jesus on the cross on 
Golgotha and the ongoing sin-offerings on Mount 
Zion". (footnote 65) 
Uses of 
'/7(E 
, and_EO. tn"uE _ are also used as evidence 
for 
this. 66 Thus, in Paul's lack of cultic language and his 
choice of other formulas, one can suggest an implicit 
break with the cult. Although Hengel admits that Paul 
"sometimes" used cultic language to interpret the death of 
Christ, Paul preferred to use the brief "death" and 
"delivered-up" formulas. 67 A second line of argument is 
seen in the way Hengel treats Rom 3: 21-26.68 Hengel 
interprets these verses to indicate Paul's description of 
the death of Jesus "in categories associated with the end 
of the temple cult". 69 At the same time, Hengel sees this 
text as containing an "older traditional formula, because 
he [Paul] knew that such language would be well understood 
in Rome", despite the fact that "Paul himself placed no 
particular value on this cultic vocabulary". 70 Thus 
the infrequency and the type of use of cultic language in 
relation to the death of Jesus indicate a perspective on 
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the cult: the cult had been surpassed and rendered 
unnecessary or ineffective for atonement because of 
Christ's sacrificial death. 
3. Evaluation and Conclusion 
Both Young and Hengel give perspectives from which 
to view Paul's use of cultic language, although neither 
of them deal extensively with Paul; Young because of 
the breadth of her treatments of sacrifice, and Hengel 
because of his focus on the origins of the doctrine of the 
atonement. Therefore, the claims made by both Young and 
Hengel need to be considered further within the Pauline 
material. 
The real issue that separates Young and Hengel is the 
perceived relationship between the soteriological 
significance of the death of Christ and the Jerusalem 
cultus. Young's emphasis on the diversity and various 
levels of meaning that cultic language can have, as well 
as her broad historical perspective, lead her to deny any 
explicit or implicit rejection of the Jerusalem cultus by 
Paul. At the same time, she does believe that Paul's use 
of sacrificial language, as it focuses around the death of 
Christ, indicates how a "new relationship" with God, 
"replacing the old", was perceived by Paul. 71 If Young is 
emphasizing the idea of replac%ent, then Paul's use of 
sacrificial language would need to be viewed as different 
from that of other Jewish sources like Ben Sira, Philo, 
and Rabbinic material. 72 Even the Qumran documents, 
although providing interesting uses of cultic language, do 
not fit within this category of Paul's use of cultic 
language, 73 because of its relation to the death of 
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Christ. Thus, while assessing broad phenomena (as Young 
does), distinctive features must be explained, and 
not underestimated, even if Paul never explicitly rejects 
the Temple. One has to ask if there is something in 
Paul's understanding of salvation in Christ that may 
cause a different type of reflection on the cultus from 
that of other groups 'within' early Judaism. Hengel 
seeks to argue this. His arguments, however, concerning 
ET 
oc77-fý (Rom 6: 10), and the significance of Paul's lack 
of cultic language must be supported by more evidence from 
Paul's letter. 
D. Summary and Conclusions: From Schmitz to Hengel 
The fact that Paul used cultic language non-literally 
is understandable in the light of the non-literal use of 
cultic language in both Jewish and Hellenistic writings 
before and after him (Schmitz, Wenschkewitz, Young). 74 
The diversity of his use of cultic language probably 
makes impossible any uniform theory for Paul's intention 
in using cultic language in every case, and Paul probably 
reveals different sources for different uses (Wensch- 
kewitz). Paul maintained and adapted the sacrificial 
understanding of Jesus' death already established, and 
used cultic language in various other non-literal ways 
that may have not been original to him. His most distinc- 
tive uses of cultic language are self-descriptive (Wensch- 
kewitz), and such uses should not be ignored in assessing 
the significance of Paul's cultic language (Weiss). It is 
important to remember Paul's context of mission to the 
Gentiles, which provided both the opportunity for non- 
literal use of cultic language, and made the issue of the 
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cultus less crucial than if Paul's focus had been the Jews 
(Wenschkewitz, Davies, Young). At the same time, the 
Gentile mission raised fundamental soteriological ques- 
tions, which Paul and others responded to in ways that 
decreased the importance of traditional Judaism in the 
life of the Gentile-dominated church (Davies). But Paul's 
mission took place before a definite break with Judaism, 
and he sought to maintain a relationship between the 
Gentile churches and the Jerusalem mother church. Paul's 
own religious practices, when in Jerusalem, may be of 
little consequence to his gospel for the Gentiles, and are 
not an issue in his letters. Even so, the evidence from 
Acts indicates that Paul was willing to participate in 
Temple activity, and this is at least in line with Paul's 
desire to be a Jew to the Jews. 75 
The implications of Paul's use of cultic language are 
numerous, and have been assessed in various ways. Much 
cultic language does indicate the focus of religious 
experience around Christ, and salvation in him (Schmitz, 
Wenschkewitz, Davies, Young). But how this language then 
reflects the relationship of salvation in'Christ to the 
Jerusalem cultus, is another matter. Weiss has warned us 
against reading too much into the eschatological fulfill- 
ment language of Paul. 76 Young suggests that such 
cultic language is explicable in the light of contem- 
porary use, and the use of cultic language in a Christian 
context does not explicitly or implicitly question the 
cultus in and of itself. Moule, on the other hand, postu- 
lates an apologetic setting for much cultic language, 
including Paul's need to defend himself against the threat 
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of Judaism. 77 The need for self-definition and 
defence brings to the surface the need to explain the true 
cult of Christianity. This is a realistic suggestion, but 
it is more accurate to speak of Paul defending the gospel 
and apostleship, at times, with the use of cultic 
language, rather than presenting any systematic defence of 
a Christian cult as such. 78 At the same time, not all of 
Paul's uses of cultic language can be brought into this 
framework. 79 It is necessary to remember the contribu- 
tions of those who have shown the ease with which cultic 
language could have been used without much reflection or 
reactionary motive (Schmitz, Wenschkewitz, Young). Thus, 
diversity must be kept in mind: diversity of use, context, 
and implication. 
Hengel's suggestion that Paul not only denied any 
further atoning significance to the Jerusalem sacrifices, 
but also reflected this understanding in his use of 
cultic language needs further explication, and needs to 
take into account the diversity of Paul's cultic language. 
At the same time, few would doubt that Paul would ascribe 
to the Temple practices soteriological significance for 
Gentiles. It may be that Hengel is right in suggesting 
the early understanding of the soteriological implications 
of the sacrificial death of Jesus, which for him means 
that any further Temple activity was a matter of practical 
compromise. But the nature of the compromise needs to be 
considered, since much of the maintained cultic practice 
in the ancient world could be labelled as a type of com- 
promise (as Schmitz noted negatively about Judaism). 80 
Paul presents himself to us as one who did make 
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compromises, but not when a soteriological issue was at 
stake. The place to begin in this complex issue is to 
suggest that Paul's own participation in Temple practice 
did not compromise his stand on soteriology for Gentiles, 
nor his stand on soteriology for Jews. 
81 The diversity 
of Temple rituals within an election-covenant context 
allows for respect towards and participation in the cult 
without challenging primary theological concerns. Thus, 
Paul could have participated in Temple practice, as a Jew 
in Christ, because he did not perceive it as a soterio- 
logical alternative. Frances Young's insights concerning 
the lack of a singular meaning for sacrificial practice, 
and the possibility of different understandings of sacri- 
fice operating at the same time, need to be kept in mind. 
Paul undoubtedly viewed the Temple as one of the privi- 
leges of the Israelites (Rom 9: 4-5), but these were 
Israelites descendant from an Israel born through divine 
promise and the obedience of faith (Rom 4: 1-25,9: 4-5). 
Paul's arguments concerning the primacy of promise and 
faith in relation to the Law would certainly hold true for 
the Temple as well, as the listing and wording in 
Rom 9: 4-5 would indicate. The Temple could still have 
been relevant as a place of worship, prayer, and even 
future hope, but the power of God for salvation was now 
mediated through the gospel to Jew and Greek alike (Rom 
1: 16). Indeed the gospel is now the meeting place of 
divine promise and the obedience of faith, for through 
Christ God has brought life out of death for all who 
believe (Rom 4: 24-25). Thus, even if through Christ 
and the proclamation of the gospel there is an atonement 
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(as such) available to the Gentiles as well, that does not 
mean that the Temple is rendered meaningless, even if the 
atoning efficacy of sacrifices was seen to be irrele- 
vant or typological. 82 The Temple was still the centre 
of Jewish worship, a worship that involved sacrifices. 83 
It is evident from the studies we have surveyed that 
there is a need to integrate more thoroughly Paul's uses 
of cultic-language within his particular arguments. 
General theories fall short of dealing with the 
complexities of the issues raised by such diversity in the 
material. The options are numerous and vary in 
probability in relation to particular texts. One needs to 
see how Paul can use cultic language in a particular 
argument, and assess its implications in the context 
of a , particular correspondence. This is especially the 
case if the content is soteriological, although other 
aspects of Paul's theology may provide a significant 
framework for discussing the historical implications. 
Before we do this for Romans, we will consider 
attempts to explain Paul's cultic ideas. These studies 
may indicate distinctive features in Paul's theology and 
soteriology that are related to cultic thought. Although 
our focus will be on the theological issues dealt with by 
significant contributors, it will be evident that the 
historical picture cannot be forgotten, even if one 
consciously tries to do so. 
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(Acts 21: 28), it is most probable that one should view the 
whole matter of Gentile inclusion and acceptance without 
circumcision as the real issue that indeed caused the 
accusation of defiling the Temple. 
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Judaism, although he was right to emphasize the legal 
framework that ensured the continuance of cultic practices 
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CHAPTER III 
PAUL'S CULTIC LANGUAGE AND HIS THEOLOGY: 
THEOLOGICAL QUESTIONS 
A. The Sacrifice of Christ and the Christian 
The Christian understanding of sacrifice, and the 
relationship of the sacrifice of Christ to that of the 
Christian are preliminary and fundamental concerns that we 
must view. The following presentation of contributions 
not only seeks to interact with the views expressed, but 
seeks to show the need for a careful exegetical 
method when dealing with the language of sacrifice. 
1. Philipp Seidensticker's Lebendiges Opfer (Rom 12: 1) 
a) Seidensticker's Christological perspective 
Seidensticker attempted a thorough theological study 
of Christian sacrifice as a contribution to the study of 
Pauline theology. C. F. D. Moule has' noted that "the two 
words which Dr. Seidensticker has seized upon, 9viriA wed, 
epitomize the distinctively Christian idea of sacrifice, 
and that is his theme". ' For Seidensticker sacrifice is 
christologized in the sense that "the cultic concepts of 
sacrifice, priest, and temple centre solely on the person 
of Christ". 2 Seidensticker describes this unique nature 
of Christian sacrifice (particularly as expressed by the 
apostle Paul) against the background of Hellenistic and 
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Jewish cultic thought that is different despite common 
features. This unique understanding of sacrifice is 
presented in Seidensticker's section, "The Sacrifice of 
ti 
Jesus Christ and its Relationship to AappKh A44TIOFid 
according to the Teaching of the Apostle Paul". 
3 
Seidensticker states that Christ's death in Paul's 
thought is a cultic salvation-reality. 4 Having looked at 
such texts as Rom 3: 25,1 Cor 5: 7, and Eph 5: 2, Seiden- 
sticker concludes that Paul referred to the death of 
Christ as a cultic sacrifice. 
5 Seidensticker proceeds to 
view the essence of this cross-sacrifice of Christ in 
terms of 1) Christ's role (or personhood) as mediator, and 
2) Christ's self-offering or surrender (as a sacrifice). 
1) It is the self-offering Christ and the Son of God 
that Paul presents as mediator. 
6 Christ's mediating work 
is not limited to his earthly work, but is seen also as 
the work of the exalted Christ. 7 As mediator Christ is 
the head of a new humanity bound in solidarity to him, a 
position in which Christ atones for all sin and as exalted 
Lord administers all life. 8 Both Christ's atoning work 
and his glorification of God are his mediation, both part 
of a cultic work of salvation, the sacrifice of atonement 
on the cross and the praise offering of the transfigured 
Christ. 9 In principle, the representative nature of 
Christ's mediation (including his death) moves beyond a 
juristic representation, and is viewed in terms of 
mystical union with Christ, made accessible by baptism. 
10 
Seidensticker views a substitutionary role for Christ 
cautiously as a third kind of substitution to be placed 
beside the Levitical priesthood and the servant of God 
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tradition (with which Jesus is sometimes identified). 11 
2) It is Christ's voluntary self-giving, submission, 
and/or surrender that is sacrificial. The specific 
focus of Paul's description of Christ and his mediating 
work in sacrificial terms is his death. 12 Within the 
complexity and even trinitarian implications of Christ's 
sacrifice, Seidensticker allows for both the expression of 
God's initiative, 13 and the culmination of Christ's obe- 
dience in his death on the cross. 14 Thus, because of 
Christ's nature (God and man), the objective and subjec- 
tive aspects of Christ's cross-sacrifice are expressed. 15 
Seidensticker proceeds then to discuss the cultic 
salvation-reality of the church ("Christ-community of the 
Faithful" [p. 203]). This does not involve Hellenistic 
spiritualization; 16 but is grounded in the church's unity 
with Christ and his death (by means of baptism). 17 The 
climax of this section is Seidensticker's exegesis of 
Rom 12: 1.18 This-text stands as Paul's strongest criti- 
cism of Hellenistic piety, and for Seidensticker it is 
specifically Christological in content and implication. 
AoyiK7 )dr/ov4 speaks of a spiritualized piety, a subjec- 
tivity with cultic trimming (lacking a true cultic event 
or understanding thereof), 
19 
whereas 6vo'r( 't f speaks of 
Christological worship, a continual event of complete self 
-offering to God with Christ (for all). 
20 The concept- of 
quo, (. t 
ý0o'd 
"binds the cross-death and Christian life to a cultic 
community in the Spirit of Christ. What the Christians 
are they are through Christ, sacrifice and priest 
together, because Christ is sacrifice and priest in one 
person .... ". (footnote 21) 
For Seidensticker, everything in the life of the 
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church is cultic because of the death of Christ and the 
church's dying with him in baptism. 
22 The climax of 
Christian experience as sacrifice is the Lord's supper, 23 
but in principle the whole of the church's existence is a 
sacrifice of Christ, which is always "in fieri". 
24 Within 
this unity with the sacrifice of Christ, Seidensticker 
maintains a distinction between the sacrifice of Christ 
and that of the church. Christ's sacrifice was suffering- 
obedience resulting in atonement. The church's sacrifice 
is the obedience of faith, which is before all an offering 
of joy and thanksgiving. 
25 But, in Christ the church's 
life is indeed cultic as is Christ's life. 26 
In conclusion Seidensticker suggests that the 
sacrifice of Christ continues and completes the OT cultic 
institution. 27 This is not expressed in terms of a 
continuation of the Levitical priesthood as such, 28 but 
rather Christ becomes the focus of typological exegesis 
and is the prophetic fulfillment of the servant of God 
(Isaiah 53). 29 Ultimately, though, in a general and 
complete sense "the sacrifice of Christ is a continuation 
and the final conclusion of the old institution of sacri- 
fice among the chosen people". 30 
b) Evaluation and conclusions 
Seidensticker affirmed the realistic use of cultic 
language by Paul while also emphasizing the transformation 
of cultic ideas because of the Christological and 
mystical-pneumatic framework of Paul's theology. Thus, 
although Christian existence is cultic, it is cultic in a 
distinctively Christian way. This perspective is so 
different from that of Otto Schmitz that it is worthy of 
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brief comparison. We noted Schmitz's attempt to disavow 
the significance of a narrow cultic idea within a 
Christian framework, and now we note the attempt to 
indicate the distinctives of broad cultic ideas within a 
Christian framework. These differing concerns have 
resulted, on the one hand, in Schmitz's assessment of the 
casual and metaphorical use of cultic language in many 
texts (such texts as Rom 12: 1), and on the other hand in 
Seidensticker's understanding of sacrifice as central and 
transformed within such texts as Rom 12: 1. Having sug- 
gested that Schmitz may have treated cultic language as 
too insignificant at times, it may be that Seidensticker 
has placed too much emphasis on a distinctive but broad 
Christian understanding of sacrifice, and has therefore 
included too much under the label 'cultic'. By dealing 
broadly with cultic concepts and speaking in terms of a 
"cultic salvation-reality" (pp. 145,203), it may be that 
Paul's own use of cultic language and associated ideas are 
at times superseded. Seidensticker presents much careful 
exegesis andhe allows for diversity and nuance in the use 
of cultic language, but such discoveries may be lost 
within his Christological perspective which allows for 
the transformation of cultic ideas. Thus, although 
Seidensticker has rightly allowed for the significance of 
cultic ideas in Paul's thought, Seidensticker's study 
raises questions related to the implications of the 
diverse metaphorical uses of cultic language by Paul. 31 
We must ask specifically, does Paul unify his uses of cul- 
tic language in a way that supports the emphasis that 
Seidensticker suggests? Or does one need to use other 
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categories, outside of cultic ones, to unify Paul's use of 
cultic language in a way that better represents his 
emphasis and thought? 
Our exegesis of Rom 12: 1 will indicate that we do not 
agree with the way Seidensticker has united cultic ideas 
by means of baptismal union with Christ. When Seiden- 
sticker sees implicit in 8vo'YA gr; o'd the binding of the 
Christian life to the cross-death of Christ in the Spirit 
of Christ, this seems to move beyond the emphasis of 
Paul. 32 Although the connection between Rom 12: 1 and Rom 
6 is rightly noted, it is the maintenance of the promi- 
nence of baptismal unity with Christ that needs to be 
questioned or explained more carefully. 33 Our disagree- 
ment may be also at the level of the interpretation of 
baptism in relation to Ram 12: 1 and more specifically the 
way baptism becomes a part of cultic Christian exper- 
ience. 34 This will need to be addressed in our exegesis. 
Seidensticker's cultic picture is sometimes 
ambiguous, and it seems to be beyond the intention of Paul 
himself. For instance, although Paul's concept of 
sacrifice is limited to the death of Christ (p. 203), the 
suggestion is made that the sacrifice of Christ is always 
being. made (p. 252). 35 Furthermore, although Christ's 
death is the focus of Paul's concept of sacrifice, 
Seidensticker's broad development of Christ's 'cultic' 
mediation in describing the essence of the cross-sacrifice 
allows for the application of a whole range of ideas, 
cultic and non-cultic, to Christ's sacrifice. Expansion of 
cultic ideas can be seen also in Seidensticker's discus- 
sion of Christ's mediating work itself. Although 
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Seidensticker states that Paul never designates Christ as 
priest, this fact proves, to be insignificant in the over- 
all presentation of. Christ as priestly mediator and sacri- 
ficial victim. 36 Clearly Paul did not need to state that 
Christ was a priest to develop ideas of priestly. medi- 
ation, but not all ideas of mediation or representation 
are cultic. For example, Paul may not have been empha- 
sizing cultic ideas in Rom 6, even if they are implicit. 
We are thus cautious about the broadness of the 
cultic ideas that structure Seidensticker's study. In 
connection with this caution, we note the lack of concern 
on Seidensticker's part to discuss the distinctive situ- 
ation, structure, and purpose of Romans. This type of 
discussion for Romans may have placed theological inter- 
pretation within the limits of Paul's apparent intentions 
in the writing of the letter, andhelped in the assessment 
of the meaning of differing uses of cultic language. 
37 
Lastly, Seidensticker noted the place of obedience in 
Christian sacrifice, and the ethical nature of Christian 
existence and practice. This is justified, since this is 
a connection that Paul himself seems to make (even if his 
language is metaphorical [note Rom 12: 1 and 15: 16-18, 
especially in view of Rom 1: 5 and texts like Phil 4: 18 
and Eph 5: 2 which clearly have an ethical emphasis]). 
Although Christ's divinity allows for distinctive 
elements in his sacrifice, his humanity allows for the 
shared element of obedience in Christian sacrifice. 
2. Raymond Corriveau's The Liturgy of Life38 
a) Corriveau's theological perspective 
Corriveau has restated Seidensticker's perspective 
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with an emphasis on obedience and the ethical dimension of 
the Christian life. 39 He shows how various aspects of 
Christian experience in Paul's letters are given cultic 
description. 40 He argues that there is a liturgy of life, 
Christologically and sacramentally founded and framed, and 
spiritualized by means of the Spirit. All of life is 
worship, reflecting the cultic character of Christian 
existence itself. As did Seidensticker, Corriveau sees 
4 Rom 12: 1 as central to the NT concept of sacrifice. 1 
He sets forth a unified picture of sacrificial theology in 
relation to Rom 12: 1: 
"The sacrificial death of Christ is essentially a 
cultic action since, in passing to the Father, Christ 
offers supreme glory to the Father, and becoming a life- 
giving spirit, reconciles man to God. Rooted in the 
death of Christ, the activity of the Christian 
community is thus in its inner structure a cultic 
activity. Dying with Christ, being crucified with him 
in baptism, stamps the whole earthly life of the 
Christian, sanctified by his Spirit, with the cultic 
character of his death on the cross. It is thus that 
Paul could characterize the life of obedience of the 
Philippians as a sacrificial liturgy of faith (Phil 
2,17) and in similar terms the self-offering of the 
Romans. This whole concrete existence is a sacrifice 
(Rom 12,1) and offering to God (Rom 15,16)" 
(footnote 42). 
Corriveau states this unified sacrificial theology 
with reference to L. Cerfaux's suggestion that the 
spiritual cult "does not appear to be thematically linked 
to the sacrifice of Christ" 43 Corriveau disagrees with 
Cerfaux, and seeks to demonstrate this unified sacrificial 
thought from Romans 44 Central to Corriveau's argument is 
the baptismal commitment suggested by , 
45 and 
the concept of "sacrificial obedience". 46 It is by means 
of baptism that one is joined with Christ. In this way, 
one gains cultic status, being joined to the sacrifice of 
Christ, 47 which is "total obedience and submission to the 
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will of God". 
48 Obedience is central in Romans for 
viewing the work of Christ, and Corriveau argues this from 
Romans 5 and 6, as well as Rom 3: 25.49 Christ's obedience 
becomes representative for man, by uniting him with Christ 
in baptism; a uniting with the Christ who is Son of God, 
and identified with "sinful man". 
50 Then, in union with 
Christ, the Christian seeks to live with similar 
obedience. 
51 This is the sacrifice of Rom 12: 1; and it 
is brought about by the apostle (15: 16,18). ' The obedience 
and submission of the Christian, by virtue of "quasi- 
identification with Christ" is united to and continuous 
with the sacrifice (obedience) of Christ on the cross. 
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b) Evaluation and conclusions 
Corriveau, by dividing his study according to letters 
of Paul, is able to take account of emphases in the 
letters. This he does for Romans in a clearer fashion 
than Seidensticker. Romans presents the most comprehen- 
sive picture of Christian sacrifice, and this is stated 
most clearly in Rom 12: 1. Nevertheless, he does not 
discuss the relationship of this Christian sacrifice to 
the particularities of the letter. Romans, and 12: 1 
in particular, would seem to emphasize what is true for 
Paul's thought on the whole. Corriveau has therefore 
emphasized the theological and coherent, and not empha- 
sized the contingent aspect of Paul's thought. 
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Corriveau's unified picture of Christian sacrifice in 
reference to Rom 12: 1 seems to move outside of the 
language and thought of Paul expressed in Romans, and 
also seems to unify concepts in ways that Paul does not. 
54 
Most helpful is Corriveau's movement from obedience to 
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sacrificial obedience, and on to sacrifice. This demon- 
strates one way cultic thought is connected to ethical 
teaching, but it probably is not central to Rom 3: 25 
(see exegesis on Rom 3: 25). Greater recognition of the 
distinctive features of Paul's emphasis in this section of 
the letter is needed. The theological has given way to 
the Christological in Corriveau's perspective, something 
that is not reflective of Paul's emphasis in Romans 1: 16- 
4: 25, and indeed Romans 1-11. Corriveau's focus on ethics 
has resulted in a description of sacrifice that does not 
seem to take all the evidence into account, and has not 
followed the argument of Paul in the letter. His defini- 
tion of Christ's sacrifice displays the ethical and 
mystical framework, but it does not emphasize the 
theological content that the cultic language explains and 
illustrates. 
3. R. J. Daly's Perspective on "The Pauline Theology 
of Sacrifice"(footnote 55) 
a) Daly's perspective 
R. J. Daly provides a more comprehensive and 
historical study of Christian sacrifice than either 
Seidensticker or Corriveau, although he seems in basic 
agreement with both. Paul's place within the pre-Origen 
evidence for the Christian doctrine of sacrifice is that 
of "the first theologian of Christian sacrifice". 56 
Daly suggests that Paul saw Christian sacrifice under 
three categories or aspects: "(1) the sacrifice of Christ, 
(2) the sacrifice of the Christian, (3) the Christians as 
the new temple". 57 This is significant since Daly 
suggests that the NT says little about sacrifice and cult, 
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probably because of its nomistic rather than priestly 
roots in Judaism. 58 Thus Paul's "rather full theology of 
Christian sacrifice" proves to be a crucial development 
that church fathers in later periods would draw on. 59 
Daly's discussion of Paul needs to be seen in light 
of his more general picture of Christian sacrifice. 
Daly's thesis concerning the NT material as a whole is 
that the "operative concept of sacrifice ... is primarily 
ethical" (note Corriveau above). 
60 As Daly notes, "the 
New Testament concept of Christian sacrifice is, thus, not 
cultic` or liturgical, ' but practical and ethical". 
61 This 
can be viewed within Daly's broader perspective concerning 
both a "spiritualizing" and an "institutionalizing" trend 
in the understanding of sacrifice. 
62 Daly's emphasis is 
on the spiritiializing trend. He suggests three recogni- 
zable stages in the development of this trend. The first 
was embedded in the OT itself, and involved a "theology of 
divine acceptance" that stressed the need for proper 
dispositions in bringing sacrifices, but the cultus itself 
was still' central. 
63 The second was largely a post-exilic 
development that focused on the dispositions themselves 
and the value of obedience to the Law. Sacrifice became a 
subsidiary of obedience to the Law, and other acts of 
obedience accomplished what sacrifices did in the God-man 
relationship. 
64 The third'stage was and is the Christian 
one, incarnational spiritualization. It is the stage that 
Daly sees as present in the NT and the early church. 
Christian sacrifice gains perfect realization in Jesus 
Christ in his obedience and love to the Father "to whom" 
he offers, and his self-sacrificing love and service to 
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and for us "for whom" he offers. 65 The followers of Jesus 
are to experience the imperfect but similar realization of 
Christian sacrifice, a sacrifice that is "both spiritual 
and bodily" 66 Paul fits within this last stage as the 
first real "theologian of Christian sacrifice" as we 
have mentioned. 67 
Daly's discussion of the Pauline theme of Christians 
as the new temple has little that is new or unexpected. 68 
The second category is "the Sacrifice of Christ". 69 
He begins with 1 Cor 11: 23-25 and 10: 14-21, and then moves 
c" to urr&lo - formula texts, both suggesting that Paul viewed 
Christ's death sacrificially. 
70 Paul's use of 1 Cor 5: 7 
makes this explicit, although this is not creative on 
Paul's part, but shared with the synoptics. On the other 
hand, Paul was the first notable witness, if not 
originator, of the idea that "Christ is the sin-offering 
(for our sins)". 
71 He suggests that Paul saw the death 
of Christ under both the aspect of the Passover and the 
sin-offering. These were rites most closely associated 
with redemption and forgiveness of sins. Because of this 
"it was perfectly natural for the first Christians to look 
upon Christ as their Passover (lamb) and their sin 
offering". 
72 The third section, "the Sacrifice of 
Christians" contains a variety of texts, including Rom 
12: 1, and 15: 15 f. In this section his work is dependent 
upon P. Seidensticker, A. -M. Denis, and H. Schlier. 
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Rom 12: 1 is viewed, in agreement with Schlier's position, 
as a deliberate joining of Hellenistic and Jewish ideas to 
"bring out more clearly the nature of Christian sacri- 
fice". 74 Furthermore, "Paul totally rejects a cardinal 
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principle of Greek religious thought - the dualistic 
rejection of matter in favor of spirit - in order to 
emphasize a cardinal principle of Christian thought: 'the 
incarnation". 75 This incarnational principle is parti- 
cularly relevant to Daly's further suggestion that the 
cultic description of Christian life in the rest of Rom 
12: 1-2 is "in terms .... equally applicable to Christ as 
to the individual Christian". 76 Rom 15: 15 f. is viewed in 
light of H. Schlier's comprehensive treatment of this text 
and his description of sacrifice (to be discussed below). 
b) Evaluation 
Daly's three categories for studying Paul's thought 
remind one of H. Wenschkewitz's work, 77 although'Daly 
emphasized the Hellenistic evidence much less than Wensch- 
kewitz did. In general, Daly is significant for his 
presentation of so much material within a broad framework. 
Furthermore, his suggestion that Paul saw the death of 
Christ in relation to both Passover and the sin-offering 
is one not stressed by some previous studies (e. g., 
Schmitz, Wenschkewitz) and is one that needs to be 
considered (1 Cor 5: 6-8, Rom 8: 3-4,2 Cor 5: 20-21). But 
Daly has received criticism for lack of "good analytic 
categories", and for his uneven treatment of NT 
evidence. 78 Also, he used some texts to support the 
temple motif that are not appropriate, 79 'although his 
exegesis is usually done carefully, especially considering 
the broad scope of the work. 
At the heart of Daly's perspective on Christian 
sacrifice is the incarnation. The principle of 
incarnation allows for Paul's similar cultic 
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description of the life of Christ and the life of the 
Christian. Although this is the case, this does not 
hinder Daly from noting the distinctive elements-in Paul's 
teaching concerning the sacrifice of Christ, a distinc- 
tiveness that even seems to stand in relation to Christian 
martyrdom. 
Our exegesis of Rom 12: 1 will differ concerning the 
Christological implications of the text, and this will 
prove important in constructing a view of Christian 
sacrifice from Romans. But in many cases we are in basic 
agreement with Daly's exegesis. 
The breadth of Daly's work has not allowed him to 
deal with Paul at length, and the contingent factors of 
Paul's different letters are not discussed. Paul is seen 
as a general forerunner of Origen, exhibiting a similar 
pattern in his use of cultic ideas as does Origen. This 
is possibly helpful in viewing the broader perspective of 
early church thought, but the need for further consider- 
ation of Paul's cultic language remains. This is illus- 
trated by Daly's presentation, with little comment, of 
Schlier's understanding of Paul's concept of sacrifice 
(in relation to Rom 15: 16), a comprehensive picture of 
sacrifice which has broad implications. Schlier's sugges- 
tion concerning Paul's concept of sacrifice is placed 
within one of Daly's categories, 'The Sacrifice of 
Christians', without any substantial interacting with 
it. 80 Further interaction would have been helpful since 
Schlier is presenting what he believes to be Paul's view 
of sacrifice. 
Daly's concern is to place Paul at the beginning of 
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stage three of a spiritualization process, and therefore 
the idea'of incarnational spiritualization should be seen 
in the background of Daly's discussion. It comes to the 
foreground most notably in relation to Rom 12: 1.81 
Incarnational'spiritualization is such a broad concept 
that it serves as a description of a particular religious 
tradition, which does affect the use of cultic language, 
but it is not always clear how it has done so. It would 
have served 'our purpose (not necessarily Daly's) to show 
explicitly how this concept is intrinsic to and is worked 
out in other uses of cultic language by Paul. At the same 
time,, -it, is suggested here that the diversity of Paul's 
cultic language, in source, use, and implication needs 
further description beyond this broad category. Expres- 
sing Paul's theology of sacrifice under three categories 
and against the background of a singular distinctive or 
framework has left many specific textual questions for 
further consideration. 
4. Tibor Horvath's The Sacrificial Interpretation of 
Jesus' Achievement in the New Testament 
footnote 82) 
a) Horvath's perspective 
T. Horvath's study is of interest, not only because 
he discusses Paul and Romans within his brief monograph, 
but because he views Romans as distinctive in terms of 
Paul's use of sacrificial language. This differs from the 
studies we have viewed so far. 
Horvath suggests generally that "the notion of 
sacrifice in Paul, understood as the reconciliation of God 
with men seems to be prior to the redemption". 83 In 
Romans Paul uses ideas of expiation and sacrifice in a 
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distinctive way, as well As the love of God, to explain 
the death of Jesus. 84 Paul uses sacrificial ideas in 
relation to justice (3: 25), and wrath (5: 9). 85 He is 
responding to the situation of the gospel moving from the 
Jews to the Pagans, a situation that may be misread by the 
Pagans to indicate their righteousness. To strengthen his 
argument Paul speaks of expiation by innocent blood, which 
was familiar to the Romans. In the context of mission, 
and even feeling frustrated about Jewish rejection, Paul 
uses ideas of expiation, sacrifice, and even propitiation 
to explain the gospel afresh to the Gentiles. Thus, a 
theological framework is presented to explain the death of 
Jesus in Romans, which receives sacrificial description in 
that context. 86 Horvath ultimately, offers a definition of 
sacrifice which involves faith and obedience in response 
to God's 'sacrifice'. 87 This sacrificial picture 
is distinctive, especially in its theological dimension. 88 
Horvath's study emphasizes the theological nature of 
Romans 1-11 as it deals with the meaning of the death of 
Jesus. Rom 12: 1 and 15: 16 are dealt with separately under 
the category of "the life and death of Jesus' follow- 
ers". 89 He interprets these cultic language texts (and 
Rom 1: 9) in relation to the particular sections of the 
letter, but he does not discuss these latter texts with 
reference to the situation and purpose of the letter. His 
interest in these texts is the life of obedience that the 
apostle is to bring about, a new life for Jews and Gen- 
tiles, which evidently presupposes the "unacceptable" and 
"meaningless" nature of ritual sacrifices of both Jews and 
Gentiles. 90 Thus, Horvath affirms the sacrificial nature 
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of Christian obedience and faith. He suggests that Paul 
extended "such a terminology to the life of the faithful", 
once it was already "applied to Christ and his work". 
91 
The connection that makes such an extension valid is the 
Christian's sharing of Christ's life. 
92 
b): 'Evaluation 
Horvath's emphasis on the role of sacrificial ideas 
in relation to God the Father is significant, especially 
in Romans. 93 He sees it appropriate ýto speak of "God ... 
as, sacrificing to man, i. e. uniting himself to man". 
94 
It- is "God who presented Himself in a self-revelatory 
event in order to be accepted by man in faith". 
95 This 
is' God's sacrifice, which seems to be different in kind 
from the sacrifice of men. 96 The nature of Paul's cultic 
description of God's revelation in Christ will need to be 
considered in our exegeses (3: 25,5: 9,8: 3), but here we 
would suggest that Horvath has extended Paul's under- 
standing of sacrifice (at least as expressed in Romans) 
beyond what the cultic language seeks to convey. The 
description of 'God in Christ' in Romans is cultic and 
specifically sacrificial, but Paul does not seek, in our 
opinion, to present God as sacrificing. 97 
It is significant that in his discussion of Paul, 
Horvath does not connect Rom 3: 25 and 5: 9 to Rom 12: 1 
and 15: 16. It could be that such texts cannot be unified 
on the basis of sacrificial thought alone, and indeed 
different cultic ideas may be expressed in these `texts. 
Horvath's different understandings of sacrifice allow for 
this. 98 It may be, though, that these cultic 
texts can and need to be unified as aspects of Paul's 
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presentation in the letter and their cultic content 
viewed accordingly. 
Union with Christ, for Horvath, is the basis for the 
transfer of sacrifical language to the life of the 
Christian. This we agree with in a general sense, but 
would want to question a chronological or clearly logical 
progression in the use of sacrificial language from Christ 
to Christian. Paul's ability to use sacrificial language 
to describe the true religious experience of man is not 
necessarily dependent upon a concept of union with Christ, 
even if true religious experience is. Cultic language was 
current, and uses of it need not presuppose a conscious 
dependence on a doctrine of union with Christ in each 
case. 
Horvath has pointed out three needs in the study of 
cultic language relevant to this thesis. One need is to 
consider further the situation of Romans in seeking to 
understand a particular use or set of uses of cultic lan- 
guage by Paul. Horvath attempted to do this for Romans, 
despite the brevity of the study. It is interesting in 
this respect that Horvath considered Romans to be 
distinctive in its use of cultic language. This is 
something we suggest also, but for different reasons as 
will become evident. It will become apparent also 
(Part Two, Chapter I) that we postulate a different set- 
ting for Romans than Horvath, and that we find Horvath's 
emphasis on the Gentile audience to be an over-emphasis. 
Compared to other Pauline letters, Romans seems to be 
written with Jewish-Christian tradition in mind, not 
to mention many Jews, despite the fact that it is probably 
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written toa Gentile majority. 99 The second need 
is to consider further the role of the apostle in this 
Christian sacrifice. Sacrifice, for Horvath, involves 
God's self-revelation and man's response to God's word. 100 
This would seem to place the apostle in the centre of 
the Christian sacrificial activity. The third need 
relevant to this thesis is to consider further the rela- 
tionships between different uses of cultic language, 
used in relation to God, Christ, and the Christian. 
Generally speaking, cultic language may be used diffe- 
rently when speaking of God than when speaking of man, and 
the way it describes Christ must be viewed carefully in 
the light of this possibility. The next study we consider 
makes helpful suggestions in this regard. 
S. S. W. Sykes: a Bi-focal View of Sacrifice'01 
a) Sykes' Perspective 
The theological studies we have considered have 
assumed the significance of sacrifice within a Christian 
context. Sacrifice is a natural, although modified 
concept in 'a Christian context. The metaphorical nature 
of"some uses of sacrificial language has not been 
stressed, except when it is suggested that cultic language 
is not merely metaphorical, or that it has been spiritual- 
ized in-some way. S. W. Sykes' work does not offer radi- 
cally-new conclusions, but his perspective reflects a 
careful attempt to deal with the diversity and metapho- 
rical use of cultic language. 
Sykes' thesis is that "sacrificial language is used 
realistically" in the NT. 102 He notes at the same time 
that "some of the concepts of sacrifice appear to bear a 
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'metaphorical' meaning", which means they modify the 
meaning "of an original subject (the death of Christ)". 103 
Such possible metaphorical uses of sacrificial language 
are actually "foundations of a new world of meaning", and 
one has to consider them within the "boundaries of reli- 
gious worlds of meaning in which sacrifice appears as 
specific and significant acts". 104 Thus, Sykes attempts 
to be sensitive to the fact that sacrifice and sacrificial 
language is functioning within a framework that may modify 
its meaning, even as it modifies the meanings of those 
subjects it describes. Even if the meaning of sacrificial 
language and concepts is different within the Christian 
religious tradition, it would seem that such language must 
be viewed as having realistic meanings within this 
setting. 105 
To understand the meaning context of sacrifice in the 
NT, one needs to keep in mind three aspects of NT 
teaching: "resurrection", "eschatology", and "narra- 
tive". 106 The first two refer to religious perspective, 
and the last refers to the the form of much of that 
perspective, a gospel that is largely narrative. 107 This 
is a story about God's dealings with his people, which 
focuses on God, and on Jesus. These two foci of the 
narrative set up a bi-focal perspective through which to 
view sacrifice in the story; sacrifice will function in 
relation to the major characters in the story. 108 This is 
a framework that Paul not only uses, he is also a part of 
it. 109 Sykes insists that one cannot speak of the sacri- 
fice of Christ in a vacuum, rather one must keep in mind 
this particular "new world of meaning", because it 
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is crucial to how the death of Jesus is "denominated a 
sacrifice". 110 
Sykes suggests concerning Paul that "what he says 
about the death of Christ" has a "bi-focal" character 
and aspect to it. 111 This "bi-focal" perspective is 
reflected in the sacrificial images used. On one level, 
sacrifice is seen as an act of God in a context of sin and 
wrath. The result of this act is justification by 
faith. 112 This is the emphasis that is reflected 
sacrificially in Rom 3: 25,5: 9,8: 3; 2 Cor 5: 19,21; and 
Gal 3: 13-14.113 Sykes, like Horvath, emphasizes 
this wrath/sin context in Romans particularly, and the 
nature of Romans as a "sophisticated" statement of the 
gospel. 114 Sykes does not seek explanation beyond this, 
but allows for the emphasis of the letter. The second 
level or focus of Paul is on Christ's sacrifice as the 
"climactic act of a life of self-giving, an act with a 
voluntary and purposive intention, whose quality is taken 
to be paradigmatic for all future human life". 115 It is 
when sacrifice is looked at from this perspective that the 
nature of the sacrifice of the Christian can be seen. 
Christ's sacrifice was the climax of offering "himself in 
love for others", a sacrifice which Christians are to 
offer in conformity with Christ (Rom 12: 1). 116 Sykes 
then speaks of the significance of these Christian 
sacrifices: 
"In the Christian world of meaning these sacrifices are 
no more metaphorical than is Christ's. From other 
standpoints such sacrifices are, no doubt, 
'spiritualized', in as much as the fruit of the 
sacrifice is, in the broad sense, spiritual and 
ethical (see Rom 12: 3-21)". (footnote 117) 
Sykes, similarly to R. J. Daly, notes the ambiguity 
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of the concept of 'spiritualization', especially because 
of Paul's idea of presenting "the Christian's body to 
God". 118 Thus the sacrifice is not "non-material". 119 
Sykes suggests, in reference to 1 Cor 5: 6 f., that "from 
the Christian standpoint, his life is the festal 
celebration of self-offering, inaugurated by the sacrifice 
of Christ". 120 
b) Evaluation 
Sykes' suggestion of a bi-focal perspective in the 
narrative of the Christian gospel is significant. It is 
helpful to view how sacrificial ideas function differently 
when used in the different levels of the "story". Sykes 
has sought to view sacrifice as it functions within diffe- 
rent foci of the Christian tradition. He has not sought 
to unify the sacrificial ideas beyond this, nor to present 
a theology of sacrifice. At the same time he has affirmed 
the significance of sacrifice as central to an under- 
standing of the Christian gospel, especially as communi- 
cated by Paul. 
Although Sykes makes clear the fact that the Christian 
tradition provides "a new world of meaning", 121 one has 
to ask how this interacts with Paul's Jewish tradition at 
different levels. It may be too general a framework to 
postulate a Christian context and then seek to describe 
different uses of cultic language within it. Paul's 
movement from Judaism to Christianity was not a matter of 
a uniform transfer of thought; rather there were points of 
both continuity and discontinuity. After all, the story 
is not completely new. Paul's climactic chapters are 
added to a story that had previous chapters of which Paul 
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was aware. Thus the intentions of Paul's statements and 
their role in the argument need to be assessed, since Paul 
is using language in a situation where various traditions 
are meeting. 
Sykes is guarded when he speaks of the non- 
metaphorical nature of the Christian's sacrifice, and 
distinguishes between "the Christian world of meaning" and 
"other standpoints". 
122 It seems that even within the 
Christian tradition there may be an awareness that at 
times cultic language is being used in a non-literal way, 
and is evoking ideas intentionally, if not apologetically 
(e. g., Rom 12: 1 O itr r ýlira-. c , 
Aop'irl A rorca ; Rom 
15: 16; 1 Peter 2: 5 7rvEV1' .c rt4- , 
&, vp-c, ( ; Hebrews 13: 15-16). 
One is left with questions pertaining to the use of the 
words 'non-literal', and 'realistic' when used in 
connection with cultic language. At times its 'realistic' 
importance is more likely to be emphasized because of the 
continued meaningful significance of cultic language 
within a religious community. If a more distant histo- 
rical standpoint is taken, then one must admit change in 
the use of cultic language, and the altering of some of 
the original literal meaning (e. g., some uses are now 
non-literal or spiritualized). At the same time there is 
a history of metaphorical usage that may be different from 
the literal use of cultic language, which is also signifi- 
cant within a religious tradition (in this case Israel's 
tradition). 123 We mention these questions, not because 
Sykes is unaware of them, but because we believe that 
these complex issues need to be considered at the level of 
each relevant text. 
87 
One possible omission in Sykes' work is any reference 
to Paul's use of cultic or sacrificial language in 
relation to gospel ministry. 
124 In a sense, Paul saw 
himself as part of the story, and this may at times 
complicate the bi-focal picture that Sykes has presented. 
It would seem that mission is part of the "pre- 
understanding" with which we must approach Paul's 
teaching (something Horvath's study suggests generally). 
More consideration of this aspect of Paul's life and 
thinking would have made Sykes' insights more relevant to 
Paul. It may be in fact that instead of hopelessly 
complicating the picture, Paul's mission and the gospel 
proclamation may provide a framework for bi-focal viewing 
(as Denis and especially Schlier may indicate). 
B. The Priesthood of Paul 
The studies above (in A. ) focused on sacrifice, and 
did not consider at any length the priestly language of 
Paul (which Wenschkewitz suggested was particularly 
Pauline). A. -M. Denis and Heinrich Schlier view Paul's 
priestly and cultic language, 
125 Denis within in a 
number of Paul's letters and Schlier within Rom 15: 14-21 
(seen within the broader context of the letter and Paul's 
thought). Their studies are exegetical and they focus on 
Paul's 'cultic' apostleship. 126 Denis' study presents 
a coherent picture of a Christian cultus and Schlier's 
presents a coherent picture of Christian sacrifice, and 
both pictures are extended from the cultic description of 
the apostle's role. Insights from these studies will 
prove significant to the discussion of Christian sacrifice 
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in general, and cultic language in Romans in particular. 
1. Denis' "La Fonction Apostolique et La Liturgie 
Nouvelle en Esprit" 
a) Denis' perspective 
This study centres on four metaphors descriptive of 
the apostle's role in the new Christian cult. It presents 
a detailed exegetical and thematic study of the texts in 
which these cultic metaphors occur. The principal 
metaphors (and texts) are: (1) the apostle as "Liturge" 
[liturgist, celebrant, or priest] of Jesus Christ for the 
Gentiles (Rom 15: 16), (2) the apostle as constructor of 
the spiritual temple (1 Cor 3: 16-17), (3) the apostolic 
activity as a cult of an agreeable odour (2 Cor 2: 14-17), 
and (4) the apostle poured out in libation (Phil 2: 17). 127 
Denis presents his perspective and method at the 
outset of the study. 
128 Jerusalem was significant to Paul 
(as"to other Jews), and particularly significant-because 
it was there that he spent the early years of his life and 
was taught by Gamaliel. Paul, with this background and 
training, would not have thought to reject the cult, God 
does not take back his gifts to his people. At the same 
time, for Paul the true people of God were now Christians 
(true Jews are those revived by the Spirit of Christ). 
Paul maintained the place of the cult in this context by 
spiritualizing it, being too profoundly Jewish to deal 
with cultic realities in the Greek manner of one like 
Philo. 129 Crucial to Paul's spiritualization was the fact 
that the realm of the Messiah was that of the Spirit. 
Paul's spiritualization of the cult and Judaism was 
specifically because of his understanding of the 
penetration of the Holy Spirit. The whole life or 
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subsistence of Israel is now transposed by the Spirit into 
a perfect state. 
130 This was a spiritualization of 
Judaism that was intended for both Jews and Gentiles. It 
was a spiritualization reflected in Paul's use of 
metaphors borrowed from the cult, of which a subsection 
described the apostolic role or function. 
Denis views Paul's teaching concerning the spiritual 
cult as teaching not expressed in one place, but a 
teaching or doctrine that must be drawn from allusions and 
partial developments in various texts in Paul's letters. 
This view guides Denis methodologically so that he 
studies the texts containing the cultic metaphors to 
discover their unifying theme or doctrine. This he does 
while also noting the distinctive features of each text. 
Denis concludes that the texts considered do not 
contain mere metaphors, but separate developments of the 
doctrine of the spiritual cult which reflect a coherent 
doctrine, 131 and a profound reality. 
132 The doctrine 
expresses the completion and realization of the OT by the 
NT, and the spiritualization of Judaism including the 
Temple. The new cult is the life of faith, Christians are 
the new temple, and their lives are the sacrifices and 
offerings. 
133 Paul's gospel and preaching is the source 
of this new life of faith, he makes possible this cultic 
life (the spiritual or new cult) for the Gentiles through 
his apostolic ministry. 
134 
Our concern is not Denis' labelling of the different 
aspects of the new cult in the Spirit (this is not his 
concern either), nor the extensive details of his study, 
but his emphasis on the role of the 'liturgical' 
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ministry of the apostle that forms the new cult. The 
Gentiles are dependent upon the 'cultic' apostle. Paul 
"is the origin and source of their life of faith", and 
therefore of the new cult for the Gentiles. 135 The role 
of . the apostle, which involves the transmission of the 
life of faith, is a cultic and sacred reality. 136 This 
sacred and cultic aspect of the ministry is not separable 
from the apostolic function. It is the apostolic grace 
which makes Paul the liturgist of Jesus Christ for the 
Gentiles. 137 In this ministry Paul enables the Gentiles 
to participate in the messianic blessings of the elect 
people. 
- Denis' starting place for this picture of apostolic 
ministry is Romans 15: 16, a picture that is broadened by 
the subsequent texts which support the idea of Paul as the 
apostle that initiates and celebrates the new cult in the 
Spirit for the Gentiles. Denis' study, ends (in summary 
fashion) by viewing the apostolic word as that which 
"has cultic value". 138 It is the apostolic word which 
"lays the foundation of the temple" (1 Cor 3: 16-17), and 
is "the sacred act ..... which renders possible the daily 
offering and sacrifice" (Rom 15: 16), which "completes 
the sacrifice by means of the libation" (Phil 2: 17), and 
which "confers the life-giving priestly benediction" after 
"the offering of perfumes" (2 Cor 2: 14-17). 139 
Denis allows for possible development in Paul's 
cultic picture and doctrine, a development reflected in 
Philippians. Here the worldly cult is counterpart to a 
cosmic liturgy. This development is eschatological. The 
apostle's libation and Christian celebration join with the 
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whole universe in the recognition of the 'Lordship of 
Christ. 140 
b) Evaluation 
Denis suggests that Paul's spiritualization of 
Judaism is a transformation due to the Holy Spirit. 
Although this may be the case in the broadest sense, care 
must be used in assessing the point of particular metaphors 
to see if they support a uniform and thematically connec- 
ted theory of spiritualization. It is not certain that 
such a coherent spiritualization is clearly implied by 
Paul's cultic metaphors, especially those metaphors 
descriptive of his own ministry. For instance, the actual 
cultic picture expressed in Philippians (e. g., 2: 17) is 
difficult to assess, and does not seem to clearly reveal 
an earthly counterpart to the celestial cult (as Denis 
concludes). 141 This raises questions concerning the 
interpretation of metaphorical language. Denis has inter- 
preted the metaphors with other concepts in the letters, 
and*theri considers the metaphors together because of their 
cultic theme. This is legitimate, but we would stress the 
need to limit the thrust of the metaphor to what is most 
obvious in context. Otherwise, overstatement or over- 
interpretation can take place in relation to the intention 
of the author. Overstatement can be made also if texts 
are used that do not contain the metaphorical image in order 
to strengthen the teaching associated with a metaphorical 
theme. In Denis' section on the spiritual temple theme, 
he discusses Rom 8: 9-11, which does not have an explicit 
reference to the Temple. 142 Denis considers this as a 
parallel, and is cautious. We agree with the caution, and 
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suggest that such a text needs to be used carefully, even 
if it contains relevant ideas, such as God's indwelling 
presence. The fact still remains that Paul does not refer 
to the Temple in Romans. It may be that temple language 
in 1 Cor 6: 19-20 is used to express ideas similar to those 
in Rom 8: 9-11, and that one can suggest reasons for the 
absence of temple language. But this may raise questions 
concerning the significance of the cultic language, if in 
fact Paul can state parallel ideas without the cultic 
metaphor. We are illustrating merely the need for care in 
assessing the role of metaphorical language. Metaphorical 
language, even if not merely metaphorical, does not 
necessarily point beyond itself to a theological structure 
expressed by similar metaphors. And likewise, one cannot 
assume that a particular metaphor is close at hand because 
a theological idea associated with it has been expressed. 
When one views 2 Cor 2: 14-17 or Phil 2: 17 it is clear that 
such texts definitely say something with cultic language 
of the significance of apostolic ministry and the suffe- 
ring involved, as Paul seeks to make his point in context. 
But one needs to be careful in viewing these texts in 
relation to other uses of cultic language or images. 
Paul's metaphors are diversified and appeal to his 
audience's world or his own. The intention of the meta- 
phor varies greatly, and this must be emphasized, if 
a coherent theology is sought. Our concern is to 
suggest that Paul's cultic language is not always part of 
a programmatic spiritualization of Judaism, at least not 
in a consistent fashion. 143 If Paul is using a Jewish 
image, but still seems to be expressing an idea 
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without consciously spiritualizing Judaism as such, one 
must be careful in speaking in these terms (as we noted 
with Weiss' approach above). This is something we must 
consider in our exegesis. 
Despite these criticisms, Denis has produced thorough 
studies of a number of cultic metaphors. His attempt to 
deal with cultic language as metaphors that point towards 
a theme is a clear statement of approach, although it must 
be used with care. By focusing on the apostolic func- 
tion, he has isolated an aspect of Paul's thought that 
was particularly Pauline (as Wenschkewitz noted). 144 
By, focusing on these metaphors, he has emphasized 
something other than union with Christ and his death 
as the centre of cultic reality. - The ministry 
of the apostle himself is cultic, and it leads to the 
life ofýfaith among the Gentiles, and the presence of 
the Spirit, and thus the cultic description of the 
community. This is a provocative idea, and one--that 
brings into consideration texts that are often given less 
treatment than-they deserve in the study of Paul's cultic 
language'. 145 
As we have noted, the first text that Denis considers 
is Ran 15: 16. It may be that pursuing further how this 
text and its cultic image relate to other emphases in 
Romans may be a fruitful procedure. Denis has presented 
a significant aspect of Paul's self-description and under- 
standing of his apostleship. But the importance of this 
self-description in Romans needs to be pursued further, 
especially because of its position within a section that 
defends Paul's boldness in the letter (15: 14-21). 
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2. Heinrich Schlier's "Die 'Liturgie' des apostolischen 
Evangeliums (Rom 15,14-21)"(footnote 146) 
a) Schlier's perspective 
Schlier states that Paul describes his apostolic 
ministry as the priestly, public-official, and eschato- 
logical liturgy of the gospel. 147 Through such a-liturgy 
or apostolic service, the Gentiles are offered to God. 
Christ allows his liturgist to bring about the obedience 
of faith through his word and deed. This is a liturgical 
ministry among all nations, and through this obedience of 
faith, the sacrifice is accomplished. The service of 
this liturgy is to lay the foundation of the church in the 
cosmos, thus securing the church's preservation. Schlier 
suggests that this is what Paul claims he has done by way 
of reminder-in Romans through the development of the 
traditional gospel. 148 
Central to this apostolic ministry (liturgy) is 
grace. 
149 The grace of God is operative in the ministry of 
the apostle. This includes the call of God to Paul, and 
through Paul. More than this, in Paul's ministry the work 
of Christ, which can be described as grace, is actual and 
present. 
15° This grace is involved in Paul's service, 
which is the proclamation of the gospel, calling for 
obedience from the Gentiles. Such a response of faith in 
obedience is a sacrifice in response to the sacrifice of 
Christ. 151 Because of the sacrifice presented and 
responded to through Paul's ministry, Paul's ministry is 
priestly. It is the grace of God, the actual working of 
Christ in this apostolic ministry that gives it its sacral 
character and makes it a real priestly liturgy. 
The centre of Christian sacrifice, as a comprehensive 
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process, is the apostolic liturgy. In this liturgy, Paul 
"takes up the grace of Christ's sacrifice into his gospel 
and apostolate and hands it on to the nations". 
152 Thus, 
the grace of sacrifice is a three-fold process: (1) the 
self-sacrifice of Jesus Christ, (2) the sacrificial 
service of the priestly liturgy of the gospel through the 
apostle, 
153 
and (3) the obedience of faith. 
154 of most 
importance is that within the liturgy of the apostle the 
concrete sacrifice of Christ for our benefit is made 
available through the power of the Spirit, and is communi- 
cated through the gospel. Christ becomes credible through 
the liturgy, and one can entrust oneself to him there. 
155 
Through the apostolic liturgy the sacrifice of the Gen- 
tiles is rendered acceptable to God. Thus the comprehen- 
sive sacrifice of Christ - apostle - and church is 
completed. 
Schlier does not view this as a spiritualization of 
the cult, but a replacement. This is an eschatological 
and universal concept. The offering is no longer 
presented in the Jerusalem Temple through ritual, but 
rather takes place among the Gentiles, who are 
themselves the offering. This is the "Endopfer", one that 
takes place through the apostolic liturgy, which operates 
throughout the inhabited regions of the Roman world. 156 
b) Evaluation 
Schlier is concerned to bring out the theological 
implications of the text. He is careful in working 
with Pauline vocabulary, and sets the text within its role 
as an apologetic for Paul's writing of the letter. His 
emphasis on the mediating role of the ministry of the 
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apostle in the grace of sacrifice is justified, because it 
seems to be the thrust of Rom 15: 16. His identification 
of the sacrifice or offering with the Gentiles themselves 
(Paul's offering) who are offering their obedience of faith 
(their offering - Rom 12: 1) is one we affirm and will 
consider below (exegesis of 15: 16). 
The most provocative aspect of Schlier's discussion 
is the place of the sacrifice of Christ within the 
apostolic liturgy. It is by the proclamation of the 
gospel through the Holy Spirit that the sacrifice of 
Christ is effective, e. g., it can be responded to by the 
obedience of faith. It is at this point that Schlier 
leaves out of the picture Pauline texts from Romans con- 
cerning the death of Christ. Unlike T. Horvath, Schlier 
does not really attempt at any length to interact with 
earlier references to the sacrificial death of Christ in 
Romans (3: 25,5: 9,8: 3). 157 It needs to be shown that 
Paul did or even could have presented a clear picture of 
an apostolic liturgy of-bringing and producing sacrifice. 
This may in fact be a reasonable deduction, if it is clear 
that the gospel proclamation is seen as continuous with 
the sacrificial death of Christ. 158 Schlier sees such a 
continuity because-of the concept of grace ()(, Is ). 159 
His use of grace (Gnade) is comprehensive to say the 
least. 160 One has to question whether Paul would have 
understood grace, especially in relation to sacrifice, in 
the comprehensive way that Schlier suggests. 161 Again we 
are left with the need to discover clearer connections 
drawn by Paul himself in this attempt at viewing a 
Christian cult. It may in fact be the case that Paul's 
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thought is very similar to what Schlier is suggesting, but 
that Paul has not expressed it clearly in terms of the 
grace of sacrifice. 162 
Another aspect of Schlier's study that needs 
further consideration is his 'eschatological replacement' 
idea, which is based upon the common use of 'now' in 
relation to the revelation of righteousness, and 
salvation. 
163 This is stated more definitely than by 
K. Weiss, and is similar to Denis' and Seidensticker's 
emphasis. It is helpful that Schlier moves the discussion 
out of cultic language itself at this point, and looks 
for other indicators that may suggest that the cultic 
language supports the 'eschatological replacement' idea. 
The strength of Schlier's work is that he has sought 
to explain Rom 15: 14-21 within the context of Romans 
first, and then other Pauline letters. He also has 
presented clearly a text where Paul speaks of his 
apostolate in sacrificial terms and sought to inte- 
grate it with broader Pauline ideas so as to present a 
comprehensive sacrificial theology. Much of Schlier's 
'thesis' is implicit in other studies considered in this 
survey, 164 but he has provided an explicit sacrificial 
theology relevant for the study of Romans. 
C. Summary and Conclusions 
We have seen the difficulties in seeking to present a 
Pauline theology of Christian sacrifice that is truly 
Pauline. Often the contingent nature of Paul's teaching, 
including the use and meaning of particular words, is not 
emphasized or is lost. Either one is presented with a 
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theory of the cultic nature of the Christian life that 
seems more complex and integrated by mystical ideas than 
Paul indicates, or certain aspects of the evidence are not 
considered so that the picture is incomplete. 165 More 
care is needed to make Paul's own use of cultic language 
and ideas the guide for presenting a comprehensive view of 
Paul's cultic thought; 166 cultic thought that may not fit 
within a concept of sacrifice itself. This not only 
involves an awareness of Pauline usage of words, but 
resisting the temptation to place undue emphasis on cer- 
tain cultic terms or phrases, unless they prove to be 
significant in context. It also involves recognizing the 
diversity of sources for Paul's use of cultic language, 
and the need to study Paul's use carefully in light of his 
particular emphases. 
We have seen much evidence presented that may be used 
in assessing the theology expressed in Paul's cultic lan- 
guage. It is evident that Paul does describe Christian 
existence cultically, both in relation to the death of 
Christ, 167 and the presence of the Spirit. 168 There are 
deeds that can be viewed sacrificially, 169 and there is 
the exhortation to present bodies as a living sacri- 
fice. 170 The death of Christ can be viewed in 
some sense cultically affecting reconciliation, forgive- 
ness and justification through faith, 171 and it can be 
seen as the climax of a life of love, a sacrifice pleasing 
to God. 172 Furthermore, baptismal commitment and obedi- 
ence seem to be closely associated with sacrificial con- 
cepts. 173 Paul does speak of his own life and ministry in 
cultic terms. 
174 The Lord's supper has cultic 
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connotations, 175 and Paul does use cultic language in 
literal senses on occasion. 176 Cultic language is in fact 
an important aspect of Paul's vocabulary. 177 It permeates 
apologetic, didactic, personal, liturgical, and especially 
practical and ethical material. Paul, at the same time, 
does not seem to bring his cultic language together often 
and this suggests a lack of interest in explaining his 
theology cultically at least in a comprehensive way. 
S. W. Sykes has provided us with the best approach to 
the subject, while still maintaining the significance of 
sacrificial ideas. It is best not to construct a theology 
of sacrifice, until one sees how sacrificial and cultic 
ideas are a part of Paul's broader thought. This needs to 
be taken beyond Sykes' overview level, and done in the 
context of a thorough discussion of exegetical matters. 
Thus, if sacrificial or cultic ideas present themselves as 
crucial to Paul's argument and thought, then one can speak 
of a sacrificial or cultic aspect of Paul's theology. 178 
Sykes has also shown the need to consider the metaphorical 
aspect of the language in use, although he did not do this 
at length. One needs to consider a particular use of cul- 
tic language, and seek to suggest if there is metaphorical 
language present, and of what type. This clearly needs to 
be done with each use of cultic language, in view of the 
possible options relevant to the type of usage being 
presented. This is true, even within a "Christian 
world of meaning". 
179 Despite transformations in meaning, 
which were not always exclusively Christian, the literal 
sacrificial and cultic meanings were still basic options 
within Paul's lifetime, a fact that suggests that numerous 
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uses of cultic language should still be labelled as non- 
literal, even if used realistically. 180 This needs to be 
done so that the language can be interpreted in Pauline 
ways, and not with an assumed theological structure. 181 
It must be seen as significant, in the light of 
Paul's lack of systematic theology, that there are such 
significant statements that contain cultic language in a 
letter such as Romans. The studies above often dealt with 
Romans, if Romans was not their primary concern. This was 
appropriate, and it is an indication of the possible 
significance of cultic concepts within Paul's thought, at 
least at the time of the writing of this letter. Horvath 
noted the distinctive emphases of Romans in relation to 
the use of cultic language, but his treatment was limited 
and we have disagreed with his emphasis on the signifi- 
cance of the Gentile audience of the letter. There needs 
to be further consideration of the place of cultic words 
and concepts in Romans. 182 
More so than other studies we have considered, 
Schlier's exegetical study has led him to consider Paul's 
cultic picture in relation to the purpose of the letter. 
This leads him to consider the pla ce of other cultic lan- 
guage in Romans, although he deals very briefly with mate- 
rial in 1: 16-11: 36. By keeping in mind his exegesis of 
15: 16, and his attempt to develop a Pauline concept in 
relation to sacrificial language Schlier has 
suggested a Pauline perspective from which to view some 
other uses of cultic language. 183 This is especially 
important when one attempts to present some type of 
unified picture of Paul's thought concerning sacrifice. 
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Thus, we suggest that by following in the footsteps 
of Schlier's exegetical approach, but keeping in mind the 
contributions of numerous scholars, we can more carefully 
consider some crucial uses of cultic language within the 
Pauline corpus; those that are significant in Romans. 
This will aid in presenting a descriptive study of Paul's 
use of cultic language in Romans, instead of constructing 
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categories for presenting the theology of sacrifice are 
presented at the beginning of the work (Christian 
Sacrifice, p. 3). 
81Ibid., pp. 243-246. 
82Tibor Horvath, The Sacrificial Interpretation of 
Jesus' Achievement in the New Testament: Historical 
Development and Its Reason (New York: Philosophical 
Library, 1979. Horvath deals with Paul on pp. 47-66 
under three headings: "(1) Jesus' life and death" (pp. 47- 
56), "(2) The life and death of Jesus' followers" (pp. 58- 
65), "(3) The Last Supper - Eucharistic celebration" (pp. 
65-66). 
831bid., p. 87. 
841bid., p. 53; Horvath sees Romans as "perhaps the 
most explicit theological treatise of Paul on the question 
of why Jesus had to die" . 
851bid., p. 54. 
861bid., 
pp. 53-56; Horvath mentions other factors 
in Pauls argument in Romans, but these are not essential 
for our concern. 
871bid., 
p. 87, "nothing else but faith and obedience 
to the word of God". 
88We will not deal with Horvath's broader thesis. 
He is suggesting that the sacrificial interpretation of 
Jesus' achievement developed in a mission context, which 
made reasons for the death of Jesus necessary ( Horvath, 
Sacrificial Interpretation, pp. 2-3). 
89lbid., p. 63; Horvath's last category, "(3) The 
Last Supper - Eucharistic celebration" (pp. 65-66), 
considers two passages in Paul (1 Cor 10: 14-21, and 
11: 17-34) . 
90lbid., p. 63.91Ibid., p. 87. 
92A similar type of reasoning is proposed for the 
validity of using sacrificial language for the Eucharist: 
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a "very close relationship between the table and the cup 
of the Lord and the body and the blood of Christ" 
(Ibid., p. 88). 
931bid., pp. 53-54; also pp. 8-9,86-87. 
94Ibid. 
, p. 87. 
961bid., p. 87. 
95Ibid., p. 87. 
97This will need to be viewed in our exegetical 
section. It is our opinion that to speak of God as 
sacrificing (e. g. Rom 3: 25,5: 9,8: 3; 1 Cor 5: 7,2 Cor 
5: 21) is to go beyond the language and intention of 
Paul. 
985. W. Sykes' suggests (in the study we will 
consider below) that in Paul's letters, "the sacrifice of 
Christ has to be looked at in two ways" ("Sacrifice in the 
New-Testament and Christian Theology", in Sacrifice, 
edited by M. F. C. Bourdillon and Meyers Fortes London: 
Academic Press, 1980], pp. 61-83, [p. 76]. ) 
99For general support of this thesis, and especially 
of the (Hellenistic) influence on the language in Rom 
3: 25, see Sam K. Williams, Jesus' Death as a Saving Event 
Harvard Dissertations in Religion 2 Missoula, Mont.: 
Scholars Press, 1975). 
100Horvath, Sacrificial Interpretation, p. 87. 
101Sykes, "Sacrifice in the New Testament and 
Christian Theology"; in relation to Paul especially 
pp. '76-77. ° 
1021bid., p. 62. 
1031bid., 
p. 64. Sykes' focus is primarily on the 
use of sacrificial language in relation to the death of 
Christ, although he does consider other uses. 
1041bid., pp. 63-64. 
105For a differing perspective, specifically one that 
seeks to see substitutes for sacrificial language, see 
C. F. D. Moule, "The Sacrifice of the People of God" in 
Essays in New Testament Interpretation (Cambridge: CUP, 
19827, pp. 287-297. 
106Sykes, "Sacrifice in the New Testament and 
Christian Theology", p. 64. 
107Ibid., pp. 64-66.108Ibid., p. 66. 
1091bid., pp. 76-77.110Ibid., p. 67. 
#XI s trp l1-Ibid., p. 76. Sykes is assuming/that the need for 
an explanation of the death of Jesus was "from the first" 
(p. 69), and that early attempts were focused on "texts 
about sacrifice, rather than sacrifices themselves" (p. 69). 
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1121bid., p. 76.1131bid., pp. 73-74. 
1141bid., p. 73. 
115Ibid., p. 76; especially in reference to Eph 5: 2. 
1161bid., p. 76.117Ibid., p. 76. 
118Ibid., p. 76; see Robert J. Daly, Christian 
Doctrine of Sacrifice, pp. 6-8. 
119Sykes, "Sacrifice in the New Testament and 
Christian Theology", p. 76. 
1201bid., p. 76.121Ibid., p. 64. 
122Ibid., p. 76. It could be that certain uses of 
sacrificial or cultic language could have been understood 
outside the Christian sphere the same way, despite the 
obvious broader distinctions because of life in Christ (e. 
g., Phil 4: 18). We recognise that Paul has so united the 
cultic language to his message in many cases that it is 
difficult to assess this possibility. 
123Something that Hermisson considered as an impor- 
tant aspect of his study (Sprache und Ritus, pp. 27-28). 
124Because the work is on sacrifice this is 
understandable, but Phil 2: 17 (2 Tim 4: 6), and Rom 15: 16 
could have received mention, if not Rom 1: 9, and Phil 3: 3. 
125Albert 
- Marie Denis, "La Fonction Apostolique et 
La Liturgie Nouvelle en Esprit: Etude thematique des 
metaphores pauliniennes du culte nouveau", RSPhTh 42, no. 
3, (1958) 401-436; RSPhTh 42, no. 4,1958 (617-656). 
Heinrich Schlier's main contribution that we will be 
considering is "Die 'Liturgie' des apostolischen 
Evangeliums (Rom 15,14-21)". 
126A similar study is offered by Karl H. Schelkle, 
"I Abhandlungen 1. Der Apostel als Priester", ThQ, 136 
(1956) 257-283. Schelkle develops the priestly role of 
Paul (pp. 267-274), and general priesthood (pp. 275-283). 
Significant is the theological framework of "word" and 
"cult" that Schelkle presents for ministry (pp. 259-268). 
Paul, and indeed all apostles, are priestly in their 
mediation of the word of revelation and their involvement 
in active ministry within the cultic community (pp. 267- 
269). As Denis will emphasize, Schelkle sees the real 
cult as the cult of the Spirit (pp. 280-281). Thus cultic 
language is used beyond the metaphorical level, and the 
cult is spiritualized. K. Weiss' "Paulus - Priester" 
also emphasizes the priestly cult of Paul, and Denis' work 
is in basic agreement with it. 
127Denis, "La Liturgie Nouvelle"; other texts are 
considered within the study of each metaphor. The most 
extensive treatment is given to the apostolic libation 
theme, pp. 617-650. 
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128Ibid., pp. 401-402.1291bid., p. 402. 
1301bid., p. 402.131Ibid., p. 654. 
1321bid., p. 655.1331bid., p. 655. 
1341bid., pp. 655-656.135Ibid., p. 655. 
136Ibid., pp. 655-656.137Ibid., p. 656. 
138Ibid., p. 656. 
139Ibid., p. 656.1 have noted the relevant texts. 
1401bid., p. 656.141Ibid., p. 656. 
1421bid., pp. 409-410. Denis discusses this text 
inhis sec on on the temple theme, although it is 
considered as a parallel reference. 
1431bid., note pp. 650-651. 
144Wenschkewitz, "Die Spiritualisierung", p. 130. 
145Konrad Weiss' conclusions are quite similar, but 
his treatment is much briefer. 
146The article is an exegesis of this text with a 
theological reflection on the relationship between grace 
and sacrificial thought. 
147Schlier, "Die 'Liturgie"', pp. 248-253,259. This 
is straight from Rom 15: 14-21, keeping in mind a wide 
definition of liturgy and liturgist. 
148Ibid., p. 259. 
149Ibid., pp. 253-256. It is evident from Schlier's 
discussion of grace, in "Vom Wesen der Apostolischen 
Ermahnung nach Römerbrief 12: 1-2" (Die Zeit der Kirche: 
Exegetische Aufsätze und Vorträge, 5th ed., 
[Freiburg/Basel/Wien: Herder, 1972] ), 74-89, that he 
has a three-fold concept of grace that correlates closely 
with its cultic description in his discussion of Rom 
15: 14-21. The grace of God is in Jesus Christ, which Paul 
has received from God through the revelation of Christ to 
him. Secondly, the grace of God comes in the apostolic 
service of the gospel itself, as Christ works through 
Paul. Thirdly, the grace of God is a church establishing 
grace, which builds the church and also supplies grace in 
the deployment of charismata in the church. There is a 
line of grace, so to speak, binding together Christ - 
Apostle - Church. This same line will be seen in the 
grace of sacrifice that Schlier describes below. 
150Schlier, "Die 'Liturgie", p. 254. 
151Ibid., p. 255.1521bid., p. 256. 
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153This is expressed in Paul's devotion to and for the 
gospel. 
154As R. J. Daly translates it, this involves 
"submitting oneself to God for the sake of one's 
neighbor", in Christian Sacrifice, p. 248. 
1551t is wherever the gospel is responded to by 
obedience that the liturgy is completed and the sacrifice 
offered. Thus, the word "there" is not used in a 
concrete spatial sense. 
156Schlier, "Die 'Liturgie", pp. 251-252. 
157Schlier appeals primarily to Eph 5: 2 and 1 Cor 
5: 7 in reference to the sacrifice of Christ ("Die 
'Liturgie'", p. 255). 
158The fact that the content of the gospel includes 
the proclamation of the sacrificial death of Christ could 
lead in this direction, if one sees Romans 1-11, and 
especially 1: 18-8: 39, as explaining or defending Paul's 
gospel (1: 16-17). Also, the fact that Paul sees salvation 
in the believing of the gospel would lead in this 
direction (1: 16-17,10: 9-10). 
1591bid., pp. 253-256. 
1601bid., p. 253, Christ is the grace of God; p. 254, 
the gospel and apostolate are grace; p. 253, the apostolic 
liturgy is grace, "Charis". 
161See note 149. 
162This is a phrase, 'grace of sacrifice', that Paul 
does not use. 
1631bid., p. 252; Rom 3: 31 ff., Rom 15: 8; 2 Cor 6: 2. 
1641t is stated explicitly in Daly's Christian 
Sacrifice, pp. 248-249. 
1651t may in fact be that the concept of sacrifice 
itself is not the best way to unify Paul's 'cultic' 
thought. Seidensticker and Corriveau illustrate this 
problem, since their presentations of sacrifice seem to 
have moved beyond Paul's thought. Of Daly, Horvath and 
Sykes' works, Sykes has been the most helpful in suggest- 
ing a way to view sacrifice, allowing for diversity within 
the Christian 'story'. Horvath noted the distinctive 
character of Romans, which is suggestive for our study, 
while showing the need for Sykes' study. Denis' study 
demonstrates the significance of the cultic description 
of Paul's ministry, an aspect of cultic language and 
thought that needed to be emphasized. Schlier has moved 
towards a comprehensive 'cultic' picture, using the cultic 
description of Paul's ministry as a base. But more needs 
to be done in viewing other texts in Romans (Schlier's 
main source) to see whether or not Paul can actually be 
spoken of as presenting a unified Christian cultus or 
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concept of sacrifice. 
166This does not mean that Paul's own language must 
be used in the end, but that it needs to guide in the 
attempt to study Paul or place him within the early 
church's use of cultic language. 
1671 Cor 5: 7 ff., Eph 2: 11-18. 
1681 Cor 3: 17,6: 19; 1 Cor 6: 16 ff.; Eph 2: 18-22; 
Phil 3: 3. 
169phil 4: 18, (Rom 14: 18). 
170Rcxn 12: 1. 
171Rom 3: 25,5: 9 8: 3; 2 Cor 5: 14,21; Eph 1: 7,2: 13; 
Col 1: 20 ff. These need to be defended to be sure. The 
exegesis below will seek to do this for the texts in 
Romans. 
172Eph 5: 2. It is interesting how crucial this text 
has been in the discussion of Christ's sacrifice. 
173This can be seen when connections between Romans 6 
and 12: 1 are rightly drawn. On the obedience theme, note 
Rom 15: 16-18. 
174Rom 1: 9,15: 16; Phil 2: 17; 2 Cor 2: 14-17. 
1751 Cor 10: 16,11: 23-25. 
1761 Cor 9: 13,10: 18; Rom 9: 4,11: 3. 
177There are numerous words and texts that we have 
not included above, which add to the picture of Paul's use 
of cultic language: Rom 11: 16,8: 34, 'orT pX7' - Rom 8: 23,, 
11: 16,16: 5; 1 Cor 15: 20,23,16: 15; 2 Thess 2: 13; Tr*p'°'"u' 
in Rom 6,12: 1; Eph 5: 27; Col 1: 22,28; 2 Tim 2: 15; and 
possible connotations in Rom 14: 18; 1 Cor 8: 8; 2 Cor 4: 14, 
11: 2. Drawing lines of distinction is difficult, and it 
is best to focus on words that are clearly cultic in at 
least a number of their uses. 
178The phrase "theology of Christian sacrifice" is 
not preferred in this study, but if such is used, then it 
should reflect a theology that is significantly influenced 
by sacrificial concepts and presents a clear description 
of the nature of sacrifice for the Christian. We prefer 
not to use it, not only because we do not like 
'theological genitives', but also because 'sacrifice' has 
been used too broadly. 
179Sykes, "Sacrifice in the New Testament and 
Christian Theology", p. 76. 
180See Owen Barfield, "The meaning of the word 
'Literal''. 
181pau1 participated in Jewish Temple activity after 
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writing Romans (according to Acts 21: 26-27,24: 17-18), so 
that the literal meaning of sacrifices was not something 
of the past alone. 
182Seidensticker and Daly do not really consider 
Romans separately from other letters. Corriveau does this 
in view of the di stinct ives of the cultic images in the 
letter, but there is no attempt at discussing introductory 
questions concerning Romans. Horvath and Sykes mention 
some distinctives of the letter, but their discussion is 
brief. Denis is only concerned with Rom 15: 16, which is 
dealt with carefully. Schlier takes the discussion of Rom 
15: 16 one step beyond Denis by developing a concept of 
sacrifice. 
183We have also noted the emphasis of Wenschkewitz, 
Weiss, and Denis. Corriveau does consider Rom 15: 16, 
although Rom 12: 1 is more important to his thesis. A 
study of a different kind, but one that starts with the 
significance of Rom 15: 16 is that of D. W. B. Robinson, 
"The Priesthood of Paul in the Gospel of Hope" In 
Reconciliation and Hope: New Testament Essays on Atonement 
and Eschatology presented to L. L. Morris on his Öh 
Birthda 
, e' . Robert Banks, 
(Grans Rap sid : Wm B. Eerdmans, 
1974), pp. 231-245. 
184This study will be at this level, although we want 
to keep in mind the significant discussion concerning the 
use of cultic language today. The question concerning the 
modern use of cultic language in the communication of the 
gospel has been clearly presented by C. F. D. Moule: "The 
sacrifice of the People of God"; Hort Society Lecture 
(January 20,1983), "Do Biblical Meanings Demand Biblical 
Words? "; "Preaching the Atonement", Epworth Review, 10 
no. 2 (May 1983), 70-78. Moule suggests that 'ö ds 
denoting cost and expenditure have come to do the same 
work as the metaphor of sacrifice, which may therefore 
more appropriately be replaced by them, free as they are 
of propitiatory associations" ("Preaching the Atonement", 
p. 71). Frances Young on the other hand argues that 
"sacrificial symbolism is basic to man's make-up and can 
still meet with response. What we need to do is to make 
the symbolism live again, released from cramping and 
deadening definitions which have killed it" Sacrifice and 
the Death of Christ, p. 134. The last sections of Young's 
book p 101-138 are addressed to the issue of the rele- 
vance of sacrificial ideas and symbols in the church and 
the world today. Eberhard Jungel argues for the need to 
see Christ's death as sacramentum before it is viewed as 
exemplum, and suggests that "sacrifice in its metaphorical 
sense, and with it the whole cult terminology is very 
useful for distinguishing the Christian life" (in "The 
Sacrifice of Jesus Christ as sacramentum et exemplum" 
[underlining mine], p. 14. From a di erent perspective, 
R. J. Daly, having presented his conclusions concerning 
Christian sacrifice in relation to the trends of 
spiritualization and institutionalization, states "that is 
what Christian sacrifice was for the writers of the New 
Testament, and, to the extent that we are truly Christian, 
that is what it must also be for us today" 
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(Christian Doctrine of Sacrifice, p. 140). Daly's 
emphasis on the ethical dimensions of cultic language, and 
on the idea of "self-giving love" (p. 140) would seem to 
be similar to that of Moule's emphasis. Daly's starting 
and ending point, though, seems to be that Christian 
sacrifice is "basic to an understanding of Christianity" 
(p. v. ). Thus, he does not ask the question that concerns 
Moule. 
Implications of our study for this broader discussion 
will be suggested briefly in an excursus at the end of the 
conclusions. Issues related to the place of words, tradi- 
tions, and indeed theology within the life of the church 
cannot be the focus of our concern. But by studying Paul 
again, we hope to gain a better perspective for a funda- 
mental aspect of this whole discussion. 
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PART TWO 
AN EXEGETICAL ASSESSMENT OF PAUL'S USE OF CULTIC LANGUAGE 
IN MAJOR TEXTS IN ROMANS 
115 
CHAPTER I 
ROMANS AND CULTIC LANGUAGE 
A. Introduction 
The discussion above has sought to show that the need 
remains to evaluate Paul's use of cultic language in 
relation to the particular source in which it is found. 
This does not just include the immediate context of texts, 
but the purpose and nature of the letter in question. 
More specifically, one cannot ignore issues related to the 
purpose and nature of Romans, if the cultic language in 
that letter is particularly significant. The discussion 
above has shown that the search for Paul's understanding 
and use of cultic ideas and language has raised issues 
which need to be addressed at the level of the individual 
text. Otherwise, general theories and attempts at 
placing Paul within the broader historical picture may 
obscure the-real significance of cultic language for Paul 
wherever he uses it. 
Within the broader discussion, we have seen the 
importance of a number of the uses of cultic language in 
Romans. --Therefore it is necessary to consider introduc- 
tory matters relevant to the letter. In this chapter 
we present our perspective on the letter, and illustrate 
the significance of the cultic language within it. 
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Subsequently we can view the particular texts in question. 
The perspective on Romans presented here is an 
eclectic one, dependent on much of the recent discussion. 1 
At the same time, it is inevitable that one must take a 
side in the current debate, and that is true of this 
perspective. We agree with K. P. Donfried's two 
methodological principles: 1) "any study of Romans should 
proceed on the initial assumption that this letter was 
written by Paul to deal with a concrete situation in 
Rome", and 2) "any study of Romans should proceed on the 
assumption that Rom. 16 is an integral part of the 
letter". 2 
We begin with the second principle. This principle 
concerning Romans 16 is one that has received substantial 
support recently. 3 In short, it does seem that the 
textual evidence is best explained if 1: 1-16: 23, 
regardless of conclusions concerning 16: 24 and 16: 25-27, 
is considered original. 4 In chapter 16 the greetings give 
insight into Paul's knowledge of different Christians and 
groups in Rome (16: 3-16), and information about the prob- 
able bearer of the letter (16: 1-2), Paul's fellow-workers, 
amanuensis, host, and others who send greetings (16: 21- 
23). Furthermore, chapter 16 includes a final exhorta- 
tion, calling for awareness and avoidance of those who 
cause dissensions and difficulties (16: 17-20). This 
gives insight into Paul's concern for Rome, and possibly a 
particular problem that Paul foresaw, if it was not 
already a problem. 
5 The exhortation in Rom 16: 17-20, 
appearing at this point in the letter, is probably 
inclusive of any person or group that would cause 
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dissension, as Paul's instruction in 14: 1-15: 6 indicates. 
The exhortation does not have the pointed character of 
Gal 5: 7-12, although the arguments of both letters suggest 
that there was an overlap in the issues that were at 
stake. It is most probable that Paul was aware of diver- 
sity and lack of unity at Rome, and that there was the 
potential for much disagreement with his gospel at Rome, 
despite the fact that there were those present who were in 
substantial agreement (among whom were those that Paul 
greeted in 16: 3-16). The situation has not reached the 
level of controversy that took place in Galatia, but this 
may be precisely because Paul has not ministered in Rome. 
The exhortation may reveal, also, an aspect of Paul's 
method in Romans, which was to identify with the authori- 
tative teaching that had been received in Rome (6: 17, 
15: 14-15). In 16: 17 Paul identified the cause of problems 
with those who disagreed with traditional teaching. (We 
will suggest the source of this teaching below). 
Chapter 16, therefore, suggests that Paul was writing with 
a basic knowledge of his audience. It may be that one 
could describe Paul's knowledge of the situation at Rome 
as "minimal" in relation to the intimate knowledge he had 
of churches under his own ministry, but that does not mean 
that Paul "did not know the church at Rome". 6 The fact 
that Paul did not discuss individuals in chapters 1-15 
does not prove that Paul "did not have any very specific 
knowledge of the particular incidents and personalities 
that may have been involved". 
7 If Paul was being careful 
in his presentation of material in the letter, as comments 
in 1: 12,6: 17,15: 14-15, and 16: 19-20 suggest, then he may 
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not have wanted to argue in the letter with (potential) 
face-to-face opponents. In any case, our concern is not 
whether Paul had "any very specific knowledge" or not, but 
that he had enough specific knowledge to know the general 
situation at Rome (at large), and probably enough to know 
the specific situation of some at Rome (as 16: 3-16 may 
indicate). 
This leads us to discuss issues related to the first 
of K. P. Donfried's methodological principles mentioned 
above. In what sense Paul wrote the letter "to deal with 
a concrete situation at Rome"8 must be clarified. 
B. The Purpose of Romans 
1. The Occasion of Writing 
There is little indication that Paul would have 
written this letter to Rome if he had not planned to go 
there. This may seem an arbitrary suggestion, but the 
clear careful announcement of Paul's intended visit (1: 8- 
15), and the further explanation of Paul's plans (15: 22- 
29) frame this letter. The simplest conclusion, because 
Paul gives no indication otherwise, is that the contents 
of the letter are written with the future ministry in Rome 
and Spain in mind. Paul makes clear that his desire to 
minister in Rome was not new (1: 12,15: 22-23), but that 
the past ministry had kept him from-getting to Rome 
(15: 17-23). 9 There was no more room for Paul's founda- 
tional ministry in previous regions travelled, so a 
stage of Paul's ministry was completed (15: 20,21,23). 
Paul is speaking, therefore, as an apostle who is now 
directing his attention elsewhere at the close of one 
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stage of ministry. Romans is the first step in 
preparation for the future ministry. It is a defence of 
Paul's gospel in view of this future ministry. 
When Paul wrote Romans, the trip to Jerusalem with 
the collection for the poor among the saints (15: 25-29) 
10 was in the immediate future. The phrase wx '. rev 70 'Cow/14 c 
(15: 24) suggests that the trip was at hand, and that 
this was the responsibility that was keeping Paul from 
coming to Rome directly (15: 25-29). Paul's request for 
prayer (15: 30-32) indicated his apprehension concerning 
the trip, and his desire to involve the Christians at Rome 
in a supportive way in his ministry. Whatever the connec- 
tion between the Gal 2: 10 agreement and the present 
collection, Paul was embarking on a journey that he hoped 
would result in the acceptance of his cli, lirevc 
"r (15: 31), 
which represents the fruit of his ministry ( 
'rroo-roAi 
- 
1: 5). It is entirely reasonable to suggest that whatever 
Paul would write at this time would be coloured by his 
concern over the'Jerusalem visit. This does not mean that 
Paul wrote the letter as if Jerusalem was its destina- 
tion, but that immediate concerns would probably affect 
the way he presented his gospel, and the way he responded 
to the situation in Rome. 
10 
Information concerning Phoebe (16: 1-2), and Gaius 
(16: 23,1 Cor 1: 14? ) most probably locates Paul at Corinth 
or nearby. This fits in well with the three-month period 
in Greece mentioned in Acts 20: 3.11 The letter was 
written, according to the chronology of Acts and assuming 
Corinth as the place of writing, in the weeks before 
Passover (57 C. E.? ). 12 C. E. B. Cranfield sums up the 
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situation by saying, 
"we conclude that - within the period extending from 
late 54 to early 59 within which the composition must 
certainly fall - the Epistle to the Romans was most 
probably written either during the period comprising 
the last days of 55 and the early weeks of 56 or during 
that of the last days of 56 and the early weeks 
of 57". (footnote 13) 
When the letter was to arrive in Rome is hard to say, but 
some time near or during the Passover to Pentecost season 
is most probable. Thus, it would arrive in Rome within 
weeks of when Paul hoped, at the time of writing, to be in 
Jerusalem (Nivan - Sivan 57 C. E.? ). 
2. The Intended Function of the Letter 
Romans functions as a document of missionary enter- 
prise, preparing the Christians in Rome for an apostolic 
visit, 14 presenting and defending the apostolic gospel, 
and preparing the church(es) for its (their) role as 
supportive sending church(es). 15 The letter has the 
character, therefore, of an apostolic "ambassadorial 
letter", careful and formal in presentation, and 
explanatory and defensive in content. 16 
Paul's letter to Rome announces his intention of 
ministering in Rome (1: 8-15,16-17), and being sent by the 
elect of Rome to minister in Spain (15: 24-29). By the 
time Paul announced the apostolic visit (in a context that 
clearly expressed it as a part of Paul's apostolic 
obligation 1: 8-15), he had already given a cryptic and 
probably traditional summary of his gospel (1: 2-4), and 
included those at Rome within the sphere of his apostolic 
grace (1: 1,5,6). The prescript, which was extraordinarily 
long for Paul, indicated the formal and almost diplomatic 
tone of the letter. 17 Paul recognized the maturity of the 
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Christians at Rome, and thus spoke of his contribution 
there as_ Tt__ _ýtFTý_orw ýP/ýr. 
ý vrw TrrEvIf4T/ro_... (1: 11), 
which was carefully qualified by Paul's desire to benefit 
from their faith. This was in keeping with the principle 
stated in 15: 20-21, because Paul was making it clear that 
his ministry to those at Rome would not be a foundational 
one as such. This needed careful explanation, which 
15: 14-29 provided. In 1: 13-15 though, in what functioned 
as a "body-opening section" of the letter, Paul revealed 
thathesawhis ministry in Rome as significant in and of 
itself. 18 These words, 1: 13-15, led into Paul's declara- 
tive confession of his gospel (1: 16-17), and the subse- 
quent presentation of his gospel and paraenesis (1: 18- 
15: 13). 
The broadest rationale behind the contents of the 
letter is that it was an apologia for Paul's gospel 
and mission. At the same time, the letter acts as 
X, 1P1rfA _...., 
IrWLItta(TIKOV 
_ 
itself, being a foretaste 
and representative of his preaching ministry. This is 
stated because the letter functions "as a substitute for 
Paul's oral presence with the congregation". 19 
This apologia seems to be crucial not only because of 
the future ministry in Rome, but particularly because of 
Paul's desire to minister in Spain. It is clear from 
Paul's language that he wanted the believers in Rome to 
support his future mission (15: 24,29), just as he desired 
their support for the Jerusalem collection (15: 25-32). 
t" )(n 
The language used (00 vfr411" _ 
T7, 'OOT; f', "f 15: 24) indi- 
cates that Paul wanted the church(es) of Rome to be the 
sending church that would thrust him forth to the next 
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stage of ministry. Paul's language is "subtle, diplomatic 
language that leaves the readers free to fill in the 
details", 20 but it was clear enough, as Cranfield notes, 
"to denote the fulfillment of various services which 
might be required by a departing traveller, such as the 
provision of rations, money, means of transport, 
letters of introduction, and escort for some part of 
the way". (footnote 21) 
Paul's request for Phoebe (16: 1,2) may illustrate the type 
of reception and support that he himself desired, although 
in his case it needed to be stated because of his gospel 
and apostolic calling. 22 
Paul's practice was not to burden churches in which 
he was ministering, so this may appear to be unprecedented 
(note 2 Cor 10: 13-18,11: 7-11,12: 13-14). It is not the 
case, though, that Paul would reject gifts from other 
churches (2 Cor 11: 8, Phil 4: 14-19), or that he would not 
ask for help for others and himself when passing through 
(1 Cor 16: 6,11). It may be extremely important, there- 
fore, that the believers at Rome were established in the 
faith beyond the level of a foundational ministry, and 
that Paul made it so clear that he was to be passing 
through (15: 24 l, c. TTopt lo1fEvos_, 15: 29). He would not bur- 
den a young church where he was staying, but the church of 
Rome was in a different position spiritually, and Paul is 
not planning on ministering there indefinitely. 23 Thus, 
Paul's eagerness to come to Rome, and his emphasis on the 
fact that he is passing through are not in contradiction. 
They clarify Paul's intentions so that the believers in 
Rome will be prepared to send Paul on to Spain after he 
has ministered there and been refreshed by fellowship 
with them (1: 12,15: 32). 
123 
3. Factors Affecting the Content of the Letter 
If the perspective above is correct, and Romans ought 
to be viewed as an apostolic ambassadorial, letter, then 
Paul's purpose in establishing formal apostolic relation- 
ship with the church(es) needs to be kept in mind. This 
would account for the formal homiletical style, the 
careful defence of the gospel, and the inclusion of the 
paraenesis. Such a letter would be read at worship or 
fellowship gatherings in Rome as an apostolic introduction 
and preliminary )("týro-ýf oc__. _..... _TrV6(114d71KOV 
(1: 11). 
This purpose in writing meant that Paul needed to 
present himself and his gospel in a way that was particu- 
larly relevant for the Christians at Rome. This is a 
situation that is difficult to reconstruct, although we 
have-already noted that chapter 16 gives us some 
scaffolding for the project. Here a number-of broad fac- 
tors are-suggested which are relevant to an understanding 
of the Christian community(ies) at Rome. 
1) The edict of Claudius (Suetonius' The Lives of the 
Caesars,.. Book 5, xxv., 4 [Loeb] ), at 'least partially 
expelling Jews from Rome and definitely disrupting life 
among the Jewish-Christian element (Acts 18: 2, probably 
more than is reflected by Dio Cassius, Dio's Roman 
History, Book lx. 6,6 [Loeb]) has lost its effect. 
Therefore, Jews, and specifically Jewish Christians, 
expelled from Rome are returning or have recently 
returned. 24 The situation would foster suspicion between 
Jewish and Gentile Christians, not to mention suspicion 
between Jews and Jewish Christians. Jewish Christians 
would need encouragement to integrate into a changing 
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church, and unity would need to be a priority concern. 
2) Both the synagogues and the Christian congrega- 
tions seemed to lack a central organization; there is 
little evidence of a unifying leadership present in 
Jewish or Christian circles, at least in terms of formal 
structure. 
25 In a city the size of Rome this is not 
surprising. The situation does not necessitate rival 
factions, although various traditions would be favoured in 
different groups. This situation may be reflected in 
Romans 16, where greetings are sent to various groups, 
whose inter-relationships are not clear. Paul's 
exhortation in 16: 17-20 may reflect his desire that 
further disunity and rival factions would not develop. 
It is of interest that Paul only refers to one 
FkkAj6rc. ( 
in Rome, and that is the one that meets at the home of 
Prisca and Aquila (16: 5). This probably does not suggest 
a deliberate denial of other groups of Christians at Rome, 
or that there are no other churches as such. It does 
indicate respect and support for Prisca and Aquila, 
as is indicated by the position of their church at the 
beginning of the list of greetings. It is probable that 
one source of knowledge of the Christians at Rome for Paul 
was this couple, and their house church. 
3) Regardless of the make-up of individual house- 
congregations, it seems that the readership of the letter 
consisted of both Jews and Gentiles. This is suggested by 
the mixture of Jews and Gentiles (apparently) mentioned 
in the greetings (16: 3-16). Furthermore, even if Paul's 
argument is rhetorically directed, and relevant to the 
situation in Rome, the references to Gentiles (1: 14-15, 
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11: 13), and to Jews (2: 17,3: 9) indicate that his gospel 
is for Jew and Gentile, even if it is for the Jew first 
(1: 16). Few would disagree with the probability that the 
church(es) of Rome were made up of Jews and Gentiles, 
although there is disagreement over the ratio of each. It 
is also uncertain how integrated the different groups may 
have been. '' Thus, if it is right to postulate different 
house churches in Rome, they may have had vastly different 
racial compositions, and different relationships with the 
synagogues. Although the evidence is scarce fora cumula- 
tive assessment, 'it seems most likely that at the time of 
writing the Christians in Rome were Gentile in majority. 
26 
4) These introductory issues suggest that there was 
the potential for conflict along Judaizer/libertine lines, 
which would seem to be reflected in Paul's teaching in 
14: 1-15: 13. Despite its general character, Paul's general 
and unifying paraenesis is probably in response to the 
situation in Rome. 27 What is significant here is not 
identifying Jews and Gentiles in this controversy, since 
both may have been behind the categories of either the 
strong'or the weak, 
28 but rather the way Paul calls for 
unity in this situation, a unity that clearly is to cross 
Jew/Gentile distinctions (15: 7-13), and implicitly all 
other distinctions. 
5) The situation sketched above forces us to consider 
the origin of- Christianity in Rome, and what is the source 
of the teaching with which Paul seeks to show agreement 
(6: 17, - 16: 17). Ultimately, this remains in the shadows of 
early church history. It does seem most likely that 
amidst the diversity that must have been present in Rome 
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there was some connection with Jerusalem, and that early 
or at the beginning there was contact with Jewish- 
Christian teaching and/or mission. This does not necessi- 
tate the presence of Peter in Rome before Paul, but we 
suggest that there most probably was contact with Jeru- 
salem, and respect for the Petrine apostleship and 
mission. This is conjecture, but it has a number of 
supportive factors. 1) The tradition of Petrine leader- 
ship in Rome may reflect early contacts with Jerusalem, if 
not Peter's visit to Rome. 
29 The Jewish community in Rome 
seemed to have strong ties with Jerusalem, and this may 
have been the direct avenue through which Jewish- 
Christianity arrived in Rome. 
30 2) It is hard not to 
think of Paul's statements concerning his apostleship in 
Gal 2: 1-10, when one reads Paul's self-description in 
Romans (1: 5,1: 14-15,11: 13-14,15: 14-21). Especially 
significant is Paul's description of how he hopes his 
ministry will affect his own people. There is little 
indication of direct ministry here, which would be in 
keeping with Gal 2: 7-9. The mention of the Jerusalem 
collection, and indeed Paul's request for prayer for it, 
may implicitly indicate Paul's response to the Gal 2: 10 
agreement (15: 25-32). Paul's stress on the priority 
of the Jew in gospel call and privilege (1: 16) may not 
only reflect a personal perspective, but respect for 
Jewish mission. This would be especially significant if 
this was the foundation of the church at Rome. Other 
similarities with Galatians would suggest that Paul needed 
to cover some of the same theological ground, albeit ina 
more careful tone. Again this may reflect an awareness on 
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Paul's part of a connection with the Jerusalem church. 31 
3) Paul's careful defence of his gospel against antinomian 
accusations (3: 8,6: 1-8: 17) may partly indicate his desire 
to clarify his gospel for those of a conservative Jewish- 
Christian position. Even Paul's strong argument for the 
continued place of Israel in God's purpose of salvation 
(9-11), despite the Gentile audience pointed to in 11: 13, 
may indicate concern for Jewish Christians in Rome. 
Admittedly, all the above would be true if the church at 
Rome had a strong Jewish element regardless of connec- 
tions with Jerusalem, or if it needed to be instructed 
concerning the priority of the Jews. It seems likely 
though that a connection with Jerusalem was the case, 
precisely because of the strong Jewish element in Rome, 
and the source of much teaching in Rome, therefore, could 
have been Jerusalem. After all, Paul clearly claims Jeru- 
salem as the beginning point of gospel ministry (15: 19), 
a geographical comment that reflects a theological and 
eschatological perspective. Far from showing any disa- 
greement with those in Jerusalem, Paul sees this as the 
starting place of the eschatological preaching of Christ. 
If this was the case, then there probably was some 
rapid change in the recent past in Rome, due to the edict 
of Claudius, and the expulsion of at least some of its 
Jewish-Christian members and leaders. Rome, in a more 
dramatic way than other communities, was experiencing the 
phenomenon of being a church of "Jewish origin but of 
Gentile growth". 
32 The return of Jewish Christians would 
precipitate a difficult situation, especially because of 
the large Jewish population in Rome, and the anti-semitic 
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feelings in the surrounding community. 
33 Thus, certainly, 
within the church(es) at Rome there would be different 
attitudes towards the synagogues, and the Law for that 
matter. 
The above matrix of factors guides in the way Paul 
defends his gospel and presents his paraenesis in this 
letter of self-introduction. It is with a church in this 
situation that Paul seeks to establish relationship, and 
prepare it for his visit and future mission. As will be 
noted, the way that Paul respects and supports the 
teaching that has been presented in Rome before him 
indicates that his concern is for unity and support. Paul 
did not want to divide Rome, but- to unify the church(es) 
in Rome, much as he hoped the Jerusalem collection would 
be an act of unification. This he hoped to do by 
preaching the gospel. In this way the church(es) would be 
edified, and he could be sent on his way to Spain. 
C. The Structure of Romans and Cultic Language 
1. The Basic Structure of the Letter 
The content of the letter is structured in a way that 
reveals the significance of the cultic language in it. 
This is true from a literary as well as a rhetorical 
perspective. The following outline reflects the epistolo- 
graphic structure of the letter. 34 
1: 1-7 Prescript 
1: 8-12 Thanksgiving 
1: 13-15 Letter-Body opening 
1: 16-17 opening of Body middle (transition) 
1: 18-15: 13 Body middle a) 1: 18-11: 36 
b) 12: 1-15: 13 (paraenesis) 
15: 14-15: 33 Body close 
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16: 1-2 recommendation 
16: 3-16 greetings (to) 
16: 17-20 final exhortation 
16: 21-23 greetings (from) 
(16: 24 or 16: 25-27 - grace or 
doxology) 
The outline below, which will reflect the same basic 
divisions as the above epistolographic structure, reflects 
rhetorical analysis. 35 Rhetorical structure varies in 
relation to the type of argument. There is no reason to 
force Romans narrowly within one category. It is 
primarily epideictic, according to Wuellner, but the 
future visit and Paul's desire to have Rome's support for 
future mission may give the argument a deliberative 
role as well. 
36 On another level, Robert Jewett's sugges- 
tion that Romans is a "unique fusion of an 'ambassadorial 
letter' with several other sub-types in the genre: the 
paraenetic letter, the hortatory letter, and the philo- 
sophical diatribe"37 is an adequate description of the 
rhetorical character of the letter, regardless of Paul's 
awareness of particular rhetorical genre. 
Prescript 1: 1-7 
Exordium 1: 8-12 (Prooemium) - including Causa 
Narrat o 1: 13-15 
Propos do 1: 16-17 (thesis), (transitus to probatio) 
Probatio 1: 18-11: 36 (confirmatio) 
Profi o's exhortation 12: 1-15: 13 (paraenesis) 
Peroration 15: 14-16: (27) 
(Note that the exordium (prooemium) can be used to speak 
of the whole beginning section of the rhetoric within a 
letter framework (1: 1(8)-1: 15), and in that case the 
narratio could be seen as included within it. ) 
footnote 38) 
2. Cultic Language and the Basic Structure of the Letter 
The outlines above help us to visualize points of 
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transition in the letter. At two obvious points of 
transition cultic language is central; the introduction to 
the paraenesis in the body-middle of the letter 
(probatio's exhortation) - 12: 1-2, and the transition to 
the closing section of the letter (peroration) - 15: 14-16. 
A third possible use of cultic language worthy of mention 
in the light of structure is_As4 oWÜw (1: 9) in Paul's 
thanksgiving, part of the exordium of the argument. This 
is not a common word in the Pauline corpus (Rom 1: 25; 
Phil 3: 3; 2 Tim 1: 3), and does not appear in the other 
Pauline thanksgivings. Thus, where Paul establishes rap- 
port with his audience in the context of thanksgiving and 
prayer, there is probably a foreshadowing of Paul's fuller 
self-description in 15: 16. Given the character of 15: 14- 
32, in that it expands and explains further Paul's remarks 
in the exordium and narratio, this connection seems 
probable. (This self-description early in the letter 
[1: 9 ff. ] may also be viewed in contrast to the false wor- 
ship described in Rom 1: 25, although cultic worship is not 
specified in either case). 
The exegesis below will seek to bring out the meaning 
and significance of these texts, especially 12: 139 and 
15: 16,40 which are structurally significant texts in the 
letter. These texts, therefore, merit our attention, 
not only because they contain definite cultic words, but 
because they help to frame Paul's argument in the letter. 
These texts do not restate Paul's propositio (1: 16-17), 
but are relevant to it, and give insight into the reason 
for Paul's presentation of his gospel in Romans. 
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3. Cultic Language and Paul's Argument 
Paul uses cultic language within the main part of his 
argument (1: 18-11: 36), and a number of uses do seem to be 
explanatory of his main thesis (1: 16-17). Paul's 
declarative confession, after announcing his desire and 
right to preach the gospel in Rome, is that this gospel is 
the power of God (God's means) for salvation to all who 
believe, to the Jew first and also to the Greek (1: 16). 
The principal rationale behind his confession in 1: 16 is 
stated immediately in 1: 17, which is Paul's basis for 
his argument, stated with its proof-text from Hab 2: 4. 
This rationale is amplified and clarified most strongly in 
3: 21-26. Paul's statements in 3: 21-26 are the core of his 
early argumentation in the letter, based on 1: 18-3: 20, and 
defended most immediately by 3: 27-4: 25. The relative 
r%C 
clause in 3: 25 - 
öv 
fTPoeOfTD 0 OfcS (A-trrdrov O/IK 
TTsarEus Fv Ty durov_ . L(ti-l re .... - is instrumental 
in explaining how redemption (deliverance) in Christ 
demonstrates the righteousness of God. This is a signifi- 
cant part of Paul's thesis, since he must clearly demon- 
strate that the gospel of salvation is indeed the gospel 
of the righteousness of God. This is structurally as well 
as conceptually crucial to Paul's argument. We will argue 
that Paul's words in the relative clause suggest cultic 
ideas that support his argument. 
5: 1-11 is a section within which Paul changes his 
emphasis. The foundation is his previous argumentation 
concerning justification (5: 1,9), but he moves now to 
language of reconciliation and salvation. The importance 
of this passage from a structural point of view is that it 
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brings together a number of themes in Romans (justifi- 
cation, life under grace, and ultimate salvation), and 
points the argument in the direction of chapter 8.41 
This transitional section, though, is still dependent on 
the earlier argument concerning justification, and is tied 
to it by the emphasis on the death and resurrection of 
Christ. 42 ' By using the phrase fI1 KKl w 9fvrf s .... Fv r;, 
, 
ftp rr aurml in 5: 9, as we will seek to argue below, Paul 
points back to his earlier statements in 3: 21-26, and 
therefore refers again to the cultic ideas behind and 
implicit within justification, which is an important part 
of his thesis (1: 16-17). 
In 6: 1-8: 17 Paul directly defends his gospel against 
antinomian charges, ending with a description of life in 
the Spirit. The climax of Paul's discussion, which 
involves sin, the flesh, and the Law, is undoubtedly 
8: 1-17. The core of Paul's argument is stated in almost 
summary fashion in 8: 1-4. Here again, Paul brings 
together his argument and grounds it in relation to 
Christ, undoubtedly referring to the death and resurrec- 
tion of Christ, which is the basis of "no condemnation" 
(8: 1), and which enables the just requirement of the Law 
to be fulfilled (8: 4). Paul's phrase 'rrp . (/fd1oTtd[ speaks 
of the sacrificial role of the Son of God sent in the 
likeness of sinful flesh (8: 3). 
43 The phrase is used in 
an explanatory way in this context of K. tfaklofp c (8: 1) and 
To oriýr, rirCtd (8: 4). Although this is a further develop- 
ment from ideas in 3: 21-26, it can be seen as an apolo- 
getic development in the light of the antinomian objec- 
tions to the gospel. It is thus a clear return to Paul's 
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primary thesis, since by showing how the requirement of 
the Law is fulfilled, Paul demonstrates again the ability 
of his gospel to save. It is then left for Paul to 
discuss the nature and hope of this salvation (8: 18-30). 
There is one other use of cultic language in Romans 
that will receive attention below (11: 16). 
44 This is 
%r)1r 00 
Paul's metaphor in 11: 16a; Ft dF a tn"e,. Xý K. 1 ro 
ývýo, cr"c . This is not as significant a use of cultic 
language from a structural point of view as those 
mentioned above. Furthermore, Paul develops another meta- 
phor after this one, suggesting that the point he has made 
is a general one and that the metaphor in 11: 16a has 
finished its role. At the same time, it is a text that 
comes at an important point in 9-11. The first fruits 
metaphor is found after Paul has identified his intended 
audience as Gentiles, and after he has revealed his hope 
that his glorying in his own ministry may save some of his 
own countrymen, a hope expressed within a definite under- 
standing of the history of salvation (11: 13-14 within 
11: 11-15). This text is an illustration of the use of a 
cultic image when Paul is thinking of God's grace, faith- 
fulness, and the resulting fruit (especially in the light 
of his own ministry). 
45 It is the abrupt and seemingly 
insignificant nature, of, this metaphor that needs to be 
noted. Paul could use cultic language without program- 
matic reflection, and that calls for caution in 
attempting to combine his cultic images. At the same 
time, this use of cultic language (11: 16) is another 
indication of the way Paul can use cultic language to 
defend his gospel. 
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4. Cultic Language and the Purpose of Romans 
The above uses of cultic language (3: 25,5: 9,8: 3, 
11: 16) seem to suggest that cultic thought is important 
for Paul's defence of the gospel in Romans, and 
specifically important for his explanation of justifi- 
cation and righteousness (3: 25,5: 9,8: 3). When one is 
reminded of the importance of cultic terms at structurally 
significant points in the letter (1: 9,12: 1,15: 16), it 
seems that this combination needs explanation. 
It is imperative, therefore, that we keep in mind the 
purpose of the letter as expressed above. The role of the 
letter as apologia for gospel and apostleship will in fact 
be supported and illustrated by this use of cultic 
language. It is the nature of the letter that has given 
rise to the particular use of cultic language in it. It 
is within such a letter that God's righteous provision of 
justification is defended with the help of cultic ideas, 
and the Christian response to the gospel and Paul's apos- 
tolic ministry receive cultic description. The relation- 
ship between these different texts particularly in the 
light of the cultic language within them must be given 
careful consideration after the significance of the use of 
cultic language within each text has been considered. 
This is what the exegeses below will seek to do. 
135 
Footnotes 
'On recent discussion see: The Romans Debate, ed. 
Karl P. Donfried, (Minneapolis, Minn.: Augsburg Press, 
1977); William S. Campbell, "Why Did Paul Write Romans? ", 
ET 85 (1974), 264-269; Andrew J. M. Wedderburn, "The 
Purpose and Occasion of Romans Again", ET 90 (1978-1979), 
137-141; John Drane, "Why Did Paul Write Romans? " in 
Pauline Studies: Essays presented to Professor F. F. Bruce 
on his 70th Bi thday, ed. Donald A, Hagner, Murray J. 
Har it s, Exeter: Paternoster Press, 1980), 208-227; 
William S. Campbell, "Revisiting Romans", Scripture 
Bulletin 12 no. 1, (Summer 1980), 2-10, and The Romans 
Debar JSNT, 10 (1981), 19-28; and Frederick F. Bruce, 
"The Romans Debate -- Continued", BJRL 64, no. 2, (Spring 
1982), 334-359. 
2Karl P. Donfried, "False Presuppositions in the 
Study of Romans" in The Romans Debate, 120-148, (p. 122). 
3Bruce Metzger, TCGNT, pp. 533-536; C. E. B. Cran- 
field, The Epistle to the Romans, 2 vols., (Edinburgh: 
T. & T. Clark, 1975,1979), vol. 1, pp. 5-11; Bruce N. 
Kaye, "'To the Romans and Others' Revisited", NovT 18, 
fasc. ' 1 (1976), 3 7-77, a reply to T. W. Manson's nfluen- 
tial article, "St Paul's Letter to the Romans - and 
Others" BJRL 31 (1948), 224-240; Harry Gamble Jr., 
The Textual History of the Letter to the Romans: A Study 
in Textual and Literary Critic sm rand Rapids: s Wm. B. 
Erdmans, 1977); K. P. Donfried, A short Note on Romans 
16", in The Romans Debate, pp. 50-60, and "False Presup- 
positions the Study of Romans", pp. 141-143; Ulrich 
Wilckens, Der Brief an die Römer, 3 vols., EKK 6, 
(Neukirchen-- Vluyn: Neukirchener Verlag, 1977-1982), 
vol. 1, pp. 22-27; in opposition to this view, Ernst 
Käsemann treats chapter 16 as a separate entity and 
seems to favour "the hypothesis of a small independent 
letter to Ephesus", Commentary on Romans, trans. 
G. W. Bromiley, (Grand Rapids: Wm. B. Eerdmans, 1980), 
p. 419. 
4H. Gamble Jr. argues carefully for the inauthentic 
nature of 16: 25-27, and the authenticity of the more 
typical Pauline benediction in 16: 24, (Textual History of 
the Letter to the Romans, conclusions on p. 124, and p. 
132). We are not fully convinced by Gamble's reasoning, 
but remain uncertain about the authenticity of the 
doxology. We suggest, though, that if it is not Pauline, 
it is carefully written in the light of the letter and 
particularly the prescript (note Gamble, Jr., p. 123), and 
if it is an addition, it is very early (note p46, and 
p61). Thus, even if it is not Pauline, it can be used to 
highlight Pauline phrases used in the letter. In effect, 
therefore, we leave it in brackets as does B. Metzger, 
TCGNT, p. 536. In principle, we must do the same for 
16: 24, since its presence is dependent on what is 
decided concerning 16: 25-27. 
5This 
exhortation has similarities to Phil 3: 17-4: 3, 
although Paul does not cite individuals. Points of 
136 
similarity between Phil 3: 2-11 and Romans may suggest that 
Judaizers are at least included within those that are to 
be watched carefully and avoided. This may also be con- 
firmed by similarities with Galatians (particularly the 
emphasis on justification), although Paul is obviously 
external to the situation at Rome at this point, which 
results in the argument of Romans having quite a different 
character than that of Galatians. 
6Drane, "Why Did Paul Write Romans? ", p. 211. 
Drane's very helpful discussion of the issues in the 
Romans debate may be too strong at this point. 
Ibid., p. 219. 
8Donfried, "False Presuppositions in the Study of 
Romans", p. 122. 
9See 2 Cor 10: 16, and Acts 19: 21. 
10Thus we suggest that Jacob Jervell's thesis is 
overstated, despite its valuable insights ("The Letter to 
Jerusalem", in The Romans Debate, 61-74. English trans. 
Jochen Hoffmann K. P. Donfried "Der Brief nach Jerusalem. 
Über Veranlassung und Adresse des Römerbriefes" ST 25 
(1971), 61-73]). 
"It may be that the plot against Paul mentioned in 
Acts 20: 3 had not yet affected Paul's travel plans, and 
that he was hoping to travel directly to Jerusalem. The 
western text suggests that the Jewish plot was "the reason 
for his leaving Greece, and his choice of the land route 
is ascribed to inspiration" (Kirsopp Lake, and Henry 
Chadwick, The Beginnings of Christianity: Part I, The Acts 
of the Apostles, 5 vols. TLondon: Macmillan and C6-., 1922- 
1-93-90T, - vol. 4, English Translation and Commentary, p. 253. 
Ernst Haenchen vim ews the change of plans as due to the 
Jewish plot (Die Apostelgeschichte: Neu übersetzt und 
erklärt, 6th. ed. Gottingen: Vandenhoeck & Ruprecht, 
19681, p. 513). F. F. Bruce, along with William Ramsay, 
also, sees the change in plans as due to the Jewish plot 
(The Acts of the Apostles: The Greek Text with 
Introduction and Commentary, lLondon: Tyndale Press, 
1951), p. 370. Thus, we would see the plot against Paul 
as instrumental in his change of plans. It is a plausible 
suggestion that Paul was planning on taking a "pilgrim- 
ship" to Jerusalem, and hoping to be there originally by 
Passover, but then after the change of plans having to 
settle for getting there by Pentecost (20: 16 and see F. F. 
Bruce's Commentary on the Book of Acts (Grand Rapids: Wm. 
B. Eerdmans, 1677, p. 405. In any case, it seems that 
the Passover to Pentecost season was in the near future. 
1254 to 59 C. E. is the most reasonable time 
framework, with early in the year, 56 to 58 C. E., being 
the most likely. (William Sanday and Arthur C. Headlam, 
The Epistle to the Romans (Edinburgh: T. & T. Clark, 
189 5-T-, - p. xii i Winter or Spring 57-58; C. H. Dodd, The 
Epistle of Paul to the Romans (London: Hodder and 
Stoughton, 1932), p. xxvi,, first quarter of 59 or earlier; 
137 
Charles K. Barrett, A Commentary on the Epistle to the 
Romans (London: A. &-d. Clark, 1957), p. 5, January-March 
55, John Murray, The Epistle to the Romans 2 vols. (Grand 
Rapids: Wm. B. Eerdmans, 1959-1965), vol. 1, p. xvi, 
Spring of 58 (noting T. Zahn and J. B. Lightfoot), and 57 
(noting W. Ramsay); Franz J. Leenhardt, The Epistle to the 
Romans: A Commentary, English trans. Harold Kn ght 
(London: Lutterworth Press, 1961), p. 9, Spring of 57, - 
F. F. Bruce, The Epistle of Paul to the Romans: An 
Introduction and Commentary (London: Tyndale Press, 1963), 
p. 12, early days of AD 57"; Matthew Black, Romans 
(London: Marshall, Morgan & Scott, 1973), p. 20, Spring 
58. 
13Cranfield, Romans vol. 1, p. 16. 
14For 
a detailed outworking of 15: 14-33 in view of 
the significance of an apostolic visit, see Robert W. 
Funk's "The Apostolic Parousia: Form and Function" in 
Christian History and Interpretation: Studies Presented to 
John Knox, ed. W. R. Farmer, C. F. D. Moule, and R. R. 
N ei buh Cambridge: CUP, 1967), 249-268. 
15We use the term church(es) to suggest that there 
may have been different church groups in Rome that could 
have 'heard' the letter on different occasions. That the 
letter functions to actually enable the church to be 
behind Paul's ministry is the perspective of G. Schrenk in 
"Der Römerbrief als Missionsdokument" in Studien zu 
Paulus (Zürich: Zwingli-Verlag, 1954), 81-106. 
16Robert Jewett, "Romans as an Ambassadorial Letter", 
Int 36 (1982), 5-20, (p. 5). 
17Note Nils A. Dahl's comments on the prescript in 
"The Missionary Theology In the Epistle to the Romans" in 
Studies in Paul (Minneapolis, Minn.: Augsburg Pub. House, 
1977), 70-94 cin luding appendices, (pp. 74-75). Dahl's 
perspective is very similar to and influential on the one 
presented in this thesis. On the diplomatic nature of the 
letter see R. Jewett, "Romans as an Ambassadorial Letter". 
We have been helped in our thinking concerning the pre- 
script also (and concerning other parts of Romans) by 
Peter Stuhlmacher (Lectures at The Fuller Theological 
Seminary, [Pasadena, California] October 1983 [tapes]). 
18John L. White, The Form and Function of the Body of 
the Greek Letter: A Study of the Letter-Body in the Non- 
Literary Papyri and in Paul the Apostle SBLDS 2 liiissoula, 
Mont.: SBL, 1972 , p. 84. This is'- 
d ated by "the dis- 
closure formula" - 
öu &, "A. d' vri¬c '. q. voFev , 
', corfA 910 e... 
(1: 13). Note that William Doty begins the body of the 
letter at 1: 13, Letters in Primitive Christianity 
(Phila.: Fortress Press, 19 73 , p. 43. 
19J. L. White, "Saint Paul and the Apostolic Letter 
Tradition", CBQ 45 no. 3 (July 1983), 433-444, (p. 439). 
20jewett, "Romans as an Ambassadorial Letter", p. 18. 
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21Cranfield, Romans, vol. 2, p. 769. Cranfield notes 
that--rrfon'fj*nw_-"became a regular technical term of 
Christian mission". Such uses of the word can be seen in 
1 Macc 12: 4; Acts 15: 3; 2 Cor 1: 16; Tit 3: 13; 3 John 6; 
and even 1 Cor 16: 6, and 11. 
220ne needs to keep in mind the challenge of mission, 
when considering the likelihood of Paul's desire for 
practical support for his mission to Spain (15: 24,29). 
Rome was on the edge of this new frontier for Paul. It 
could be the sending church, the "Antioch" for this future 
mission. 
The rationale behind the collection project (15: 27) 
may give further insight into Paul's rationale for sup- 
port. His comments concerning the collection are framed 
by his plans to go to Spain by way of Rome (15: 22-24,29). 
Paul speaks of the obligation that the Gentiles have to 
serve (a (A(r. cc_ _) Jewish 
Christians in material 
things or ways, since they have benefitted in sharing in 
the spiritual blessings of the Jews (__rois RvEVrrýTýMOý_ý_ _ 
! 1k VTi_.. FKOtvwr17r1V . 
(15: 27). This illustrates the pattern 
of the olive tree presented earlier in the letter (11: 16b- 
24); the Gentiles have been grafted into the spiritual 
blessings of Israel. If it is remembered that Paul % 
specifically desired to impart Xa'irp. c .... _rrvoroparlKOv 
at Rome (1: 11), it is not difficult to see the response 
that should follow. The one imparting spiritual blessing 
deserves help in material ways. Paul's corrective in 
1: 12 shows that this is not a perspective that Paul is 
using to argue for support, but that does not mean that 
it is not a principle that Paul would appreciate the 
Gentile believers in Rome grasping. Paul speaks of 
himself in 11: 1 as an Israelite. His ministry is indeed 
to the Gentiles (1: 5:,, 11: 13-14), specifically as the 
minister (__hEýTOVPýos__) of Christ Jesus to the Gentiles 
(15: 16). Thus, it would seem that Paul the apostle, in 
view of his spiritual ministry in Rome, would indeed 
deserve to benefit from the faith of those in Rome in a 
material as well as a spiritual way (1: 12). 
23Did. 11: 3-6 gives regulations for the receiving 
and sending of apostles and prophets, which suggests that 
such was an issue in at least one section of the early 
church. Although the regulations in Didache are very 
strict and probably not relevant in terms o the specific 
requirements laid down, they are helpful for our purposes 
in revealing suspicion towards those that would seek to 
stay for lengthy periods, and therefore burden a church. 
Paul, in a general sense, is sensitive to this in his 
ministry, but at the same time he believes thathe is 
within his apostolic right to benefit from the church at 
Rome (1: 12), and be sent by them to Spain (15: 24,29). 
24Sanday and Headlum, Romans, pp. xxi-xxii; George 
Edmundson, The Church in Rome n the First Century: An 
Examination of Various Controverted Questions Relate-CT-to 
its History, Chronology, Literature and Tradition , 
Bampton Lectures for 1913 (London: Long mans, Green and 
Co., 1913), pp. 9-14; Barrett, Romans, p. 6; Leenhardt, 
Romans, pp. 11-12; Bruce, Romans, pp. 14-15; Black, 
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Romans, pp. 21-22; Cranfield, Romans, vol. 1, p. 16; 
Wolfgang Wiefel, "The Jewish Commu- ty in Ancient Rome and 
the Origins of Roman Christianity", in The Romans Debate, 
100-119, (pp. 109-113); Wilckens, Der Brief ae Remer, 
vol. 1, pp. 35-36; Drane, "Why Did Paul Write Romans? ", 
pp. 216-217; Bruce, "The Romans Debate--Continued", pp. 
338,339,341; Raymond E. Brown, John P. Meier, Antioch & 
Rome: New Testament Cradles of Catholic Christianity 
London: Geoffrey Chapman, 1983), pp. 110-112. 
25Wiefel, "The Jewish Community in Ancient Rome and 
the Origins of Romans Christianity", p. 113; Sanday and 
Headlum, Romans, xviii-xxv; Barrett, Romans, p. 7; Harry 
J. Leon, T'ý h-e Jews of Rome in the First Century of Chris- 
tianity" in The Teacher's Yoke: Studies in Memory of Henry 
Trantham, ed. E. J. Vardaman, J. L. Garrett, Jr., and 
assist. ed. J. B. Adair (Waco, Tex.: Baylor University 
Press, 1964) 154-163, stated on p. 158 with reference to 
the author's work, The Jews of Ancient Rome (Phila.: 
Jewish Publications Socie yo Amer a, 1960) pp. 167- 
194; Bruce, "The Romans Debate--Continued", pp. 340-342; 
Brown and Meier, Antioch & Rome, 92 ff., and especially 
p. 101. 
26Paul's 
argumentation in 11: 13-32 seems almost 
unnecessary for those in Rome, if the majority was made up 
of Jews. A number do support the idea of a Gentile 
majority: Sanday and Headlgm, Romans, p. xxxiii; 
Edmundson, The Church in Rome, p. 17; Black, Romans, 
p. 23; Campbell, Why Did Paul Write Romans? ", gyp. 268; 
Wedderburn, "The Purpose and Occasion of Romans Again", 
p. 141; Cranfield's discussion, Romans, vol. 1, pp. 17-21. 
In his careful way, Cranfield leaves the "question open", 
while being sure "that both the Jewish-Christian and the 
Gentile-Christian, elements were considerable: it was 
clearly not a matter of an overwhelming majority and a 
tiny minority", p. 21. We agree with Cranfield's latter 
statement, but still suggest that it was more likely that 
there was a Gentile majority by that time. The letter may 
have been read more than once, and some of the Christian 
groups in Rome may have been primarily Jewish. It would 
seem, though, that not only because of the content of the 
letter, but because of the pattern of Gentile acceptance 
and Jewish rejection that Paul himself refers to, the 
Gentile Christians would have been in the majority, or 
were becoming the majority by the time of writing. 
271n disagreement with R. J. Karris, "Romans 14: 1- 
15: 13 and the Occasion of Romans", in The Romans Debate, 
75-99; and note in same volume Donfried, "False Presuppo- 
sitions in the Study of Romans", 120-148. The whole 
article questions Karris implicitly or explicitly; 
Donfried also questions Paul S. Minear, (The Obedience of 
Faith [London: SCM Press, 1971]), believing the situation 
in Rome to be important (contra Karris), but thinking that 
a detailed reconstruction of the situation from 14: 1- 
15: 13, or Romans in general, is "misleading" (contra 
Minear), p. 126. Also see Leenhardt, Romans, p. 12; 
Heinrich Schlier, Der Römerbrief (Freiburg: Herder, 1977), 
pp. 4-5; Gunther Bornkamm, 'The Letter to the Romans as 
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Paul's Last Will and Testament", in The Romans Debate, 
17-31, p. 21; Wilckens, Der Brief ae Romer vol. 1, 
pp. 35,39-41; Bruce, "The Romans Debate--Continued", 
pp. 347-349. 
28Christian God-fearers may have had strict 
consciences about matters of food and drink (14: 17), 
whereas Jews like Prisca and Aquila may have been more 
liberal in such things. Note also R. E. Brown's 
suggestion that guards against seeing controversy along 
racial lines alone ("Not Jewish Christianity and Gentile 
Christianity but Types of Jewish/Gentile Christianity" in 
CBQ 45 no. 1 [Jan 1983], 74-79). 
29Eusebius' words suggest this (Eusebius: The 
Ecclesiastical History with an English translat of by 
Kirsopp Lake, 2 vols., The Loeb Classical Library, 
[London: William Heinemann Ltd., 1926,1965], vol. 1., Book 
II, xiv-xv). This text was brought to my attention by 
Michael Thompson. A careful argument is presented by 
R. E. Brown in Antioch & Rome, pp. 92-127. Brown notes 
Ambrosiaster's statement concerning the Jewish character 
of the faith at Rome (pp. 110-111), along with the 
42 A. D. date for Peter's leadership in Rome (figured from 
Eusebius and Jerome, p. 102), may suggest early influence 
from Jerusalem. An argument for a visit from Peter is 
given by J. W. Wenham, "Did Peter go to Rome in AD 42? ", 
in TynBul 23 (1972), 94-102. 
30Leon, The Jews of Ancient Rome, p. 240; Brown and 
Meier, Antioch & Rome, pp. 95-97. 
31R. E. Brown discusses the evidence of Galatians in 
relation to Romans, Antioch & Rome, pp. 112-113. 
32Black, Romans, p. 23. 
33Wiefel, "The Jewish Community in Ancient Rome and 
the Origins of Roman Christianity", pp. 101-105. 
34The basic patterns followed are presented by White 
in The Body of the Greek Letter, and with some difference 
by Doty i. n Letters iý n Prim'- it v Christianity, although the 
final form expressed is our own. 
35The 
outline here reflects the work of Wilhelm 
Wuellner ("Paul's Rhetoric of Argumentation in Romans: An 
Alternative to the Donfried--Karris Debate Over Romans", 
in The Romans Debate, 152-174) with refinements and 
minor changes due to the contributions of Jewett ("Romans 
as an Ambassadorial Letter") and Hans D. Betz ("The 
Literary Composition and Function of Paul's Letter to the 
Galatians", NTS 21 (1975), 353-379. Again, the 
resulting out il ne is eclectic, but in its final form 
original. 
36Wuellner, "Paul's Rhetoric of Argumentation in 
Romans", pp. 165-166. 
37Jewett, "Romans as an Ambassadorial Letter", p. 9. 
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We want to be careful in such analysis, though, since the 
nature, for instance, of diatribe, and the question of 
whether or not it was a genre in the time of Paul, is 
still open (Donfried, "False Presuppositions in the Study 
of Romans", pp. 132-141, but see S. K. Stowers, The 
Diatribe and Paul's Letter to the Romans SBLDS 57 (Chico, 
Cal.: Scholars Press, 1981). Thus, such analysis must be 
descriptive, reflecting general rhetorical intentionality, 
without necessarily describing Paul's awareness of formal 
rhetorical categories and genre. 
38Wilckens, Der Brief an die Römer, vol. 1, p. 16, 
labels 1: 8-17 as the prooem ui m, and sees Paul's theme in 
1: 14-17, but his analysis is not rhetorical in the sense 
of seeking to identify each rhetorical unit. 
39The use of il, (7ýoEtPt in Rom 9: 4 and in 12: 1 may also 
be added to the evidence that suggests that Paul is 
adapting a word, which he knows has cultic worship and 
service within its sphere of meaning, and that he has used 
it with this in mind. 
40Rom 1: 9 will be considered briefly with Rom 15: 16. 
41A 
number of studies bring out the transitional 
nature of 5: 1-11: Nils Dahl, "Two Notes on Romans 5", ST 5 
(1951) 37-48, pp. 37-42; Warren W. Crump, "The Structure 
and Soteriology of Romans in Light of the Function of 5: 1- 
11 in the Argument of the Epistle", Dissertation, 
Princeton Theological Seminary, 1979; Bruce N. Kaye, The 
Thought Structure of Romans with Special Reference to 
Chapter 6 Austin, Tex.: Schola Press, 1979 , pp. 14-23. 
420n the centrality of this section from a tradition- 
redaction perspective, see Ralph P. Martin, Reconcili- 
ation: A Study of Paul's Theology (Atlanta: John Knox 
Press, 1981), pp. 127-154. 
43This 
will need tobe proved by indicating the 
cultic use of this phrase. 
44This will be treated for the sake of completeness, 
and also because of the example it is of a casual use of a 
cultic image. Rom 9: 4 (ti Ajrfocgg ) will not need separate 
treatment. It clearly does indicate Paul's positive 
understanding of the tradition of worship within 
Israel and his viewing of it as a privilege granted by 
God. This worship, we assume, is associated with the 
Temple. Rau 9: 4 is important for our purpose in 
the way it affects the viewing of other texts, rather 
than deserving detailed treatment itself. 
45Note general harvest images in 1: 13, and 15: 28, 
which are not far removed. 
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CHAPTER II 
CULTIC LANGUAGE IN THE APOLOGETIC FOR THE GOSPEL: 
I. ROMANS 3: 25 
A. Summary of Intepretation 
The section of text that interests us particularly is 
the relative clause Öv i%OOEd%I Q or OFöt 
i A. tcrn/O, ov 01.14 
[ ThS ]l vlarfw5 Fv tü i(VTov . U/fu(r(.... The-clause 
(3: 25a) clarifies the nature of the )*, Tiolu";? wris declared 
to be in or by means of Christ Jesus (3: 24b). This 
deliverance (redemption) is the means by which justifi- 
cation is offered graciously and freely (3: 24a). The 
justification of -sinners (3: 23-24,26c), 
/lr. uo /, is 
God's righteous activity, because God presented Christ 
as the one who made atonement [propitiation] possible by 
means of his blood [sacrificial death] , being a means of 
atonement available to and effective by faith. This is 
viewed against the background of God's patient passing 
over of sins committed in the past. Paul's language may 
suggest an implicit comparison: God's presentation of 
Christ is viewed in relation to God's provision of the 
cultus for Israel. Christ, in a sense, is the ultimate 
means of atonement, an atonement understood in forensic 
and propitiatory, terms due to the Paul's argument concer- 
ning righteousness, justification, and Christ's death. In 
143 
Christ, God provided a cultic centre (mercy seat), where 
He himself is present and propitiated, and He provided a 
cultic event, the sacrificial death and the presentation 
of the blood. At the same time, Paul's focus is clearly 
on Christ within God's purposeful "cultic" demonstration 
of His righteousness. The resultant meaning is: God set 
forth Christ as the means [basis] of propitiatory atone- 
ment through faith by means of his blood; or more 
generally, Christ is God's provision for atonement. 
Paul argues that justification by faith demonstrates 
God's righteousness, despite the fact and indeed because 
of the fact that it is XY 
is 
völvov (3: 21). God's 
eschatological acquittal of the sinner through faith in 
Jesus is accomplished justly, because it is the forgive- 
ness of sins by means of a Christ-cultus. The righ- 
teousness of God in His provision of the cultus, something 
Paul's readers would not question, would make Paul's use 
of cultic language in relation to God's provision of 
Christ quite understandable. In this way, accepted ideas 
of God's righteousness and grace would be transferred to 
God's righteousness revealed in Christ. 
Paul's language may be viewed as metaphorical in 
the broadest sense (see pp. 25-27). His emphasis (tenor) 
is the forgiveness gained through Christ, and how this 
demonstrates God's righteousness and justification at the 
same time. Cultic language, and the Jewish cultus itself 
(vehicle as such) may be used to clarify this two-fold 
emphasis (3: 26c). Paul's language, therefore, may have 
theological strength and reverence due to Jewish religious 
tradition making it effective in an apologetic 
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context. At the same time, the style of the section 
betrays a liturgical character that suggests that such 
language was part of early Christian worship, and may have 
been familiar at Rome. Paul uses this language to 
strengthen his argument for those who had received Chris- 
tian tradition, and had a strong Jewish-Christian element, 
even if they were predominantly Gentiles. 
B. Romans 3: 21-26 Within Romans 
Romans 3: 21-26 is a concise series of connected 
statements, unified thematically, which functions as the 
axis of Paul's argument in 1: (17)18-4: 25. It contains 
propositional statements that are the "centre of Paul's 
theology in Romans", 2 or at least major elements thereof. 
3 
The pericope is intensely theological, with the manifes- 
tation of God's righteousness, and His justifying activity 
receiving the focus. 4 Christ and faith are viewed within 
this theological perspective, and are part of how God's 
righteousness reveals itself actively in the justification 
of all who believe (3: 22). 5 
Despite the apparent relevance of the pericope to 
Paul's argument (especially as an amplification of 1: 17), 
its discordance with the context has been noted. Robin 
Scroggs has suggested concerning 3: 21-26 that it, "while 
obviously at the heart of Paul's gospel, reads almost like 
an intrusion into the context". 
6 He notes that 3: 27 
follows "smoothly after vs. 20, and faith is adequately 
explained by pointing to Abraham". 
7 Scroggs suggests 
that 1: 16-4: 25 and chapters 9-11 had been one "Homily on 
the Meaning of Israel's History"8 before the writing of 
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Romans, and that chapters 5-8 originally represented a 
separate homily. 9 Concerning 3: 21-26, Scroggs suggests 
that "it is possible that these verses did not belong to 
the original homily but have been inserted by Paul into 
the homily for the purposes of the letter". 10 Thus, 
3: 21-26 was written specifically for the readership in 
Rome, whereas much of the surrounding material had a-, 
different or more general audience originally. 
Scroggs is-right in noting the distinctiveness of 
3: 21-26 within its context. Whether 3: 21-26 was added to 
material already extant, or marks a deliberate change of 
style due to Paul's reaching the focal point of his argu- 
ment is not definite. In either case, it is not of 
crucial importance in determining the meaning of 3: 21-26 
as it stands in the letter. What is important is its 
propositional character, its lack of dialogical elements, 
and its thematic relationship to the OT rather than 
explicit quotation thereof: all of which make it stand 
out in context. At the same time, Paul does tie the- 
pericope into the previous argument (3: 19-20), and 3: 27 
follows easily from 3: 26,11 not to mention its relation- 
ship to 1: 17, which seems clear. In this respect, Scroggs 
has commented on the distinctive features of the pericope 
without-emphasizing the way Paul has tied it into the rest 
of the letter. 12 We emphasize the deliberate thematic 
character of this pericope, while being cautious about 
Scroggs' specific theory. 13 
Because of its apparent role in the letter, 3: 21-26 
must be viewed in relation to Paul's argument, which it 
supports and indeed states. It can be seen as the 
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foundation of Paul's claim in 1: 16, and an elaboration of 
his thesis statement in 1: 17. If 1: 16-17 does have the 
"epistolographic function"14 of "the formal opening of the 
body-middle", 15 then 3: 21-26 would seem to express the 
core of Paul's argument. 
In a structural sense, 1: 18-3: 20 leads to and is 
preparatory for 3: 21-26. The conclusion of Paul's argu- 
ment in 1: 18-3: 20 is stated clearly in 3: 19-20; a conclu- 
C 
that is relevant to *rý so riror/fos T dey and TT io-. 4 
rips Evwrrioý . ýuTov The whole world is answerable to 
("guilty before"16) God, including those under the Law, 
because no one is justified by works of the Law. Know- 
ledge of sin comes through the Law, not justification. 
17 
Paul's pessimism concerning man's justification 
outside of faith and outside of God's righteousness 
manifested in Christ is seen in 3: 19-20, and 3: 23. This 
makes the announcement of the present manifestation of 
God's righteousness significant (Nuvc*' 3: 21, vv"v K. (, P 
3: 26). 3: 21-26 declares afresh that righteousness and 
justification must be viewed in relation to faith (3: 21, 
26 as in 1: 17). The necessity for faith is supported 
by 3: 27-4: 25 and is confirmed further by the emphasis on 
the mediating role of Christ in 5: 1-21.18 
Along with Paul's emphasis on the newness of the 
righteousness of God, being through faith in Christ (3: 21- 
26), he affirms continuity with the Law and the Prophets 
in a number of ways: (1) the new manifestation of righ- 
teousness actually is witnessed to by the Law and the 
Prophets (3: 21), (2) it is a righteousness that estab- 
lishes the Law, and does not abolish it (3: 31), 19 and (3) 
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it is a righteousness that is continuous with the way Abraham 
was reckoned as righteous (4: 1-25). Furthermore, God's 
righteousness is viewed in terms of His continued faith- 
fulness to Israel, which Paul argues is consistent with 
the privileges God gave to Israel (3: 1-3,9: 3-5), despite 
Israel's general rejection of the righteousness that comes 
through faith (3: 3-8,9: 6-11: 32). With these emphases, 
Paul stresses the continuity of the purpose of God (11: 1- 
32), which becomes a support for his gospel. Salvation- 
history is the frame for the picture of the righteousness 
of God in Christ that Paul paints (3: 21-26). Close at 
hand are issues related to God's faithfulness to Israel, 
the place of the Law, 
20 and related matters of specific 
covenantal demands. 
21 
C. The Thesis of 3: 21-26 and the Place of 3: 25a Within It 
1. Romans 3: 21-24 
Paul's thesis is concerned with the revelation of 
God's cv' Kollo rc/ a . 
22 In 3: 21-22, the righteousness of 
God is identified as that which is separate from the Law, 
although the Law and the Prophets speak of it. The repe- 
tition of 041KI(1OOvV4 9O and the further description of 
it as "through faith in Jesus Christ" reveals the defining 
nature of this pericope, where o%Kýýov-urh t&o is 
explained by a developing argument of continuous descrip- 
tive phrases and clauses. Of most importance is the 
connection of 011Jr. crorUv, t with R'irris (faith), which 
becomes central to Paul's continuing argument (3: 22,25,26, 
27,28,30,31; 4: 5,9,11,12,13,14,162,19,20; also 5: 1,2). 
It is not just faith in Christ but the principle of faith 
operative among all that Paul presents as an aspect of the 
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new manifestation of righteousness. 
23 This is supported 
1ý> 
further by the idea of divine impartiality (ov pip ECrfv 
Apt D'7'o. 1 h -3: 22 as in 2: 11) . 
24 The equality of men before 
t 
God is something Paul returns to in 3: 9 (_.. TT. vre s 
C .1 .1% C4 
, Q1 -(/ 71,1 v) ,3: 23( TT"t v Tf s_ icro *ti ýO 7a v ... 
) , 10: 12 (oi 2-. ß4 
ýatýy pý/, ýQTOAh 




o D-oyo dvTos 
Kvzo/os TTdvTUV ), and is closely related to the axiom. - fps 
ö KEOS (3: 29,30). 3: 23-24 continues the thought of 
impartiality and therefore universal applicability of 
Paul's thesis. This is done in 3: 23 by restating the 
situation of man (as under sin - 3: 9-20) with the addition 
of an eschatological perspective (the failure to obtain 
the glory of God - note 5: 2), 
25 and in 3: 24 by Paul's 
emphasis on the gift aspect of this deliverance in Christ 
(rfr, "ýoF of v Th ,tv 7'cv Aid/o i r( - 3: 24). 
God's impartiality is placed within a present but 
eschatological framework in 3: 21-24. This can be shown if 
one compares 3: 21-24 with 2: 11-16 (even 2: 4-16), which is 
expressed within the context of wrath and God's judgment 
(2: 5). In 3: 21, the present manifestation of the righ- 
teousness of God sets the framework (compare 2: 5). The 
equality of men in view of this righteousness is stressed 
by the phrase "all who believe" (3: 22 compare 2: 6-10). 
The principle of impartiality/equality is stated (3: 22 
ov y. ýo 
-e-rrv /(a-TOAh compare 2: 11). Then the situation 
of man as sinner is stated (3: 23) with the verdict already 
pronounced, with the help of the accusations of 3: 9-20 
(compare 2: 12). Thus, it seems that the possible means of 
future justification in 2: 13 is rejected, or must be 
interpreted in view of 3: 9-20, and 3: 23 becomes the 
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verdict that is universal. What is seen as a future judg- 
ment and possible justification in 2: 13-14 (. noAovvr, (( , 
KPf 97rovrc (, c/I 'w 876ro%(t ), becomes a present reality 
and possibility in 3: 23-24. Therefore, the eschatological 
nature of God's justification through Christ is implied, 
as it breaks into the present through faith in Christ, in 
contrast to the awaited justification of 2: 13. (Note 
comparison of 3: 21-24 and 2: 5-16 below. ) 
---------------------------------------------------------- 
3: 21 framework 2: 5 
manifestation of revelation of 
the righteousness God's righteous 
of God judgment 
3: 22 equality in relation to righteousness 2: 6-10 
3: 22 principle of equality before God stated 2: 11 
3: 23 present verdict future judgment 2: 12 
all sinned all who sin 
3: 24 present justification future justification 2: 13-16 
through faith and on the basis of 
through the delive- doing the Law 
rance in Christ 
-------------------------------------------------- 
This present gracious justification26 is_ I 
-------- 
Thy 
"cnoAv owMewv27 Tä5 Fv, c,, -rü Jjr0 (3: 24). David H ill 
has noted-that whether the "manumission procedure" or 
"Exodus pattern" is suggested, "the central idea provided 
by both approaches is that of liberation effected by 
Christ's death, freedom from the slavery into which our 
sins brought us". 28 The word. owaAv 4mrts probably already 
has a Christian nuance as in 1 Cor 1: 30, and later in Col 
f 
1: 14; Eph 1: 7, and Heb 9: 15. The use o£.. trfoAvtpys-iS is 
not uniform in these passages, but it is evident that it 
takes on Christian meaning in relation to Christ (1 Cor 
1: 30), and forgiveness of sins in Him (Col 1: 14; Eph 1: 7, 
Heb 9: 15). In 3: 24, Paul is using theological language 
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with implications that reach beyond previous concepts in 
the pericope. 
ATTO APýoarts speaks of the accomplishment 
of Christ, and probably became a word used in worship and 
liturgy to speak of the deliverance from sin which is a 
certainty for those in faith-union with Christ. 
29 This 
particular emphasis, the forgiveness of sins (note Col 
1: 14; Eph 1: 7), makes best sense in the context of Rom 
3: 23-24. God's justifying of "all" is explained as being 
accomplished through (by means of) what Christ Jesus did 
to enable the forgiveness of sins to be an actuality for 
believers. That ArldXuýauris does not explicitly state 
the process of the forgiveness or deliverance from sin 
(whether manumission or an Exodus motif) is probably 
indicated by the immediate addition of the explanatory 
relative clause after "Christ Jesus" (3: 24). This clause 
ties the idea of deliverance and forgiveness of sins in" 
Christ into Paul's argument about the righteousness of 
God, which is further expanded in 3: 25c-26. 
2. Romans 3: 25-26 
3: 25-26 can be viewed as a relative clause with, as 
Cranfield notes, "a main element followed by three 
formulations equivalent to final clauses". 30 Cranfield 
suggests that the three final clauses "together serve to 
clarify the key word t%. týrry, piov ". 
31 It is more complete 
to say that the three final clauses clarify 3: 25a by 
showing the purpose/result of God's action of presenting 
or setting forth Christ as (ý4 s a'T. 17,, o tov It 
.cT, PTru 5 F r'- 
w C/ 
, tvTaý . rrrr. cr( The emphasis seems to be on how in 
justifying men in the way He has (3: 24-25c), God's own 
righteousness has been demonstrated in the very means of 
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justification. This is expressed clearly in the phrase 
EtS FvarFtg cv rhs WI4""r/ooüvgr 4vroü. God's action in 
Christ expresses His own righteousness. The phrase can be 
translated "for a demonstration of His (God's) righteous- 
ness.., although we recognise the difficulty of fvQ'-IS(s 932 
The following words (3: 25c-26a) indicate that Paul's 
concern is to establish this point about God's own righ- 
teousness; he is not developing ideas communicated in 
3: 24b-25a. The purpose/result of God's activity in 
Christ, the demonstration of righteousness, is explained 
by the phrase - o' TOil 77 fo'(v 7WV Tioeýa-EaovOrvv 
i Iý 11A' 
, 
ýc 
r. 'ýofhý. crwr fv T7 "(voA'y rov OCam. The meaning of 1# 
and what it is syntactically attached to in the previous 
phrases and clauses is questionable. This issue is in 
part influenced by how one understands r7dlofo-ls , and how 
fP Tn r"v Bfov is connected to the previous words. 
If C'r4" with the accusative is taken in the usual sense of 
indicating purpose, reason or cause (BAG, p. 180, GNTG 3, 
% 
p. 268), then it seems that i, % ... should give the 
reason why God's presentation of Christ as 
demonstrates God's own righteousness. 
It seems most probable that T7 ot_is should be trans- 
lated differently from d feC-is ; in this case, "passing 
over" or "letting go unpunished" (BAG, p. 631). 33 This 
agrees well with the translation of 
'vorh 
as "patience" 
or "forbearance". 34 Implicit in God's action in Christ 
( ov rlooF BEro or BFös N7nov) is the fact that God 
did something in Christ that dealt with (propitiated and 
expiated for) sins previously committed. At the same 
time, God's lack of ultimate action in the past can now be 
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seen as due to His forbearance, and not His negligence. 
35 
If 2: 4-5 is any sort of parallel to 3: 25-26, where God's 
11 le 
X/Onerorlis, aVOXr7, and ftcKPoOvffI. ( are shown before the 
day of wrath and the revelation of His righteous judgment, 
then it is best to view 3: 25-26 eschatologically. The 
idea is of Christ bringing God's apocalyptic judgment and 
acquittal into the present. The past was the period of 
God's patience, but now God has acted concerning sin in an 
eschatological sense. 
This understanding of 3: 25b-26a is supported by 26b. 
This revelation of God's righteousness has taken place 
Fv Tw vvv Kgiok+, it is not reserved any longer. God has 
demonstrated His absolute rightness now; there has been a 
"proleptic manifestation" of the righteousness of God in a 
gracious way in response to human sin. 36 Paul's emphasis 
on the presentness of this revelation and action (Nvt21, 
VVY 26), has both the sense of fulfillment (in relation to 
the witness of the Law and the Prophets), and its ultimate 
eschatological nature. 
26c is a conclusion to 21-26b, juxtaposing the just 
nature of God with His act of justification by faith. The 
righteousness that man needs before God, especially in an 
eschatological sense, has been graciously given by God's 
provision of justification. In this provision, done in 
and through Christ, God has demonstrated His own righ- 
teousness. Even if the K-4l is taken as explicative, both 
God's being in the right and God's putting man in the 
right by faith in Jesus are important to Paul's thesis. 
This context surrounds the relative clause that is 
our main concern (3: 25a). We attempt below to show that 
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3: 25a includes OT cultic elements that are significant in 
what Paul seeks to communicate as his eschatological 
gospel. (For a discussion of the issue of pre-Pauline 
material in 3: 24-26, and how that affects interpretation 
see excursus 1. ) 
c% t%r 
D. The Meaning of rrpcT t6 fro 6tß t dL 
TTI____ ýv , tTev 
1. The Words and Their Meaning in Context: 
Initial Observations 
0 6tös , the subject of TT 'DTI6'N, U, remains central 
to 3: 25-26, in keeping with the theocentric nature of the 
whole pericope. 37 
JTPotOero (aorist middle of 7TPcrt294, mt ) can mean 
"set before oneself", "purpose to oneself", "put forth on 
one's own part", "display", "show"38, "display 
publicIy ", "plan, purpose, intend", 39 and "proclaim", 
"set forth", possibly "offer", or "provide"40. One is 
presented with the problem of whether it is God's pur- 
posing that is being emphasized, or the resulting action 
that makes it publicly accessible. The latter seems to 
be the emphasis. The temporal ideas suggested in vuvc% ... 
TTt'Pcvtýeýrci (3: 21), and trlocs ... 
fv rN vvv Acrýoý' (3: 26) 
indicate Paul's eschatological and historical perspective. 
The temporal element is shown also by the use of ri.! r 
C 
rrp", ýrfb-ovörwv . p? r7rThe public character of 
God's activity (TiPorýýýýrý ) is suggested by % c' rricrews, 
r" 
since in fact Christ as rl drrymv must be responded to 
- et by faith. Likewise, fv ri "tv'rda 'Fff rr points to the his- 4. 
torical and public aspect to God's action in Christ; the 
event of Christ's death. This evidence helps us to agree 
with Sanday and Headlam (Romans, p. 87), and Kasemann 
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(Romans, p. 97) who both emphasize the public setting 
forth of <<aao-T#,, oiov. Cranfield prefers to emphasize "God's 
eternal purpose of grace", and therefore interprets the 
word TývOPO/w, as "'propose to oneself' or 'purpose"' 
(Romans, 1, pp. 208-210). It is undoubtedly true that 
God's purposing was expressed in the setting forth of 
r. 
Christ as taýarnýýoý, but the purposeful aspect of the 
verb need not negate the resultant action, which we 
suggest is the emphasis. 
We view t. l. cvr7ýoiev41 as an adjective functioning 
substantivally, and our beginning point for definition is 
"propitiatory, ' 'serving for propitiation"', 42 as in 
place, gift, or means of propitiation. Secondly, and as 
will be noted, numerous LXX usages, Philo and Hebrews 9: 5 
testify to the use of O. rornýicv in relation to the lid of 
the ark (the mercy seat). The centre of the Jewish cultus 
was seen as the place where God chose to meet with and 
command His people (Exod 25: 22), and it was the place 
where the ultimate effects of the sin and uncleanness of 
the people were dealt with on the Day of Atonement (Lev 
16: 15-16). Thus, God's provision for the atonement of sin 
was particularly identified with it. 
43 Then, thirdly, one 
must keep in mind the inscriptional finds and uses of 
Acorn;, ov for atoning, appeasing, and reconciling gifts, 
often in the form of monuments 
44 
Paul does not use 
t %t. trT#2iov elsewhere, nor does he 
use ýÄrtvKOrl ý cAddros, or tAEus, 
One 
10, must therefore seek to understand Paul's use of crAorTh1oro 
in the light of the context, and in the light of the most 
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' relevant background material. Alternative translations 
are numerous, and depend on the translation of the whole 
clause. Before one can speak of the event, act, or place 
associated with__cX ca-Thfotov, it must be noted that the 
direct referent of C'A urTfP'Ov in Rom 3: 25 is a person, 
Christ Jesus, the antecedent of the relative pronoun. 
Whatever connotations are significant to C. iAdTihletov these 
must be viewed as a description of the person of Christ 
within the purposeful activity of God in setting him forth. 
IT/, almost appears as an intrusion into 
the clause, which is why so many redactional studies have 
separated it from the rest of the clause (see excursus 1). 
This is because 
ýa"Io'ýNýoiov 
with Ew 7'y -tv TO . rýý. rrr is a 
continuous use of cultic language, and easily suggests a 
cultic event (such as Lev 16: 14-16). Conceptual tension 
is produced by the placing of__/ 7T1Dr1-'5 _ within 
it. The 
faith spoken of here is that which is part of justifi- 
cation; faith that is described further in 3: 27-4: 25, and 
has been in Paul's argument from the beginning (1: 16-17, 
note also 1: 5,8,12). At-(_ Trirr6wS helps to define 
f 
(A-c r-triov as that means of atonement or propitiation 
revealed by God in the gospel, and therefore intrinsically 
connected with faith. The contrast with the works of the 
Law is in the background (esp. 3: 20, and 3: 27-31). The 
i A-i rr, nýolov role of Christ is effective through faith 
(genitive of agency or manner, BDF, p. 119). 
I .. tr Ev.. Tý tvrou_.. O 1 1_c_ -speaks of the manner and means 
by which God's action of presenting Christ 
was accomplished, and therefore the way atonement was made 
available (instrumental dative BDF, p. 118, closely 
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connected with what BDF calls an associative dative, 
p. 106). The means was his blood. (Note excursus 2 of 
this chapter on . rr4.4 in Paul [Outside of Romans] and in 
the New Testament. ) The position of v. 
JrDZ emphasizes the 
fact that it was the blood of Christ himself, the blood of 
his sacrificial death, that was the means by which the 
propitiation and atonement were provided, within a justi- 
fication - faith framework. Implicit in this emphasis on 
the blood of Christ may be a contrast with sacrificial 
blood (Lev 16: 14-16). The phrase does seem to have 
sacrificial connotations. 
(1) Acm is not used often by Paul in relation to 
the death of Christ (Rom 5: 9; [Lord's supper practice is 
being referred to, but death of Jesus is still relevant - 
1 Cor 10: 16,11: 25]; Col 1: 20; Eph 1: 7,2: 13). It is not 
a simple substitute for death. (2) It is used here in a 
theocentric and compressed proclamation, which is later 
alluded to in Rom 5: 9. These two references are the only 
P 
uses of tir. c in relation to the death of Christ in 
Romans. (3) The background is probably the connection of 
blood with the mercy seat and the Day of Atonement ritual 
as in Lev 16: 14-16, the only place the two are explicitly 
connected in the LXX. But, even if this is not the case, 
the connection of . ('PIA with 
r jmräPlow does suggest the 
significance of blood within the OT sacrificial system, 
and its provision for atonement (Lev 17: 11, also Ezek 
43: 14-20). The importance of the blood and blood rite 
within the cultus, especially in relation to atonement and 
the forgiveness of sins, must be kept in mind. (4) A C144 
becomes part of Christian language of worship, especially 
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associated with the Lord's supper (1 Cor 10: 16, and 11: 25 
are the only uses of roc by Paul before Romans that refer 
to the death of Christ [implicitly]). Airs-4 seems to be 
present in liturgical language used in early letters such 
as Eph 1: 7; 1 John 1: 7; 1 Peter 1: 2 and 19; possibly Eph 
2: 13; and also see Rev 1: 5, and numerous references in 
Revelation. Associations with the cultus, and sacri- 
ficial blood are not totally lost, but are included 
within the significance of Christ's death for believers. 
(5) Airt probably had particular early significance to 
Jewish Christians, even those that were, relatively 
speaking, Hellenistic, as suggested by Hebrews. The role 
of -er, A in Hebrews is substantial, and it may reflect the 
fact that cultic ideas maintained significance at Rome, 
since Hebrews is associated with Rome (see excursus 1). 
In any case, Hebrews witnesses to interest in the cultus, 
later than Romans, but possibly not far removed from the 
type of ideas that Paul touches on in Rom 3: 25.45 
It is likely that Paul used language that was deve- 
loping particular Christian significance in teaching and 
worship. Paul is making a theological statement here, 
using terms that have already gained liturgical use (at 
least this is true of 1 Cor 10: 16,11: 25). The 
difficulty in establishing the conceptual background of 
the language in 3: 25a is caused by the use of this lan- 
guage which is adopting new significance in Christian cir- 
cles, and the fact that Paul is tying this language so 
firmly to his thesis concerning the righteousness of God 
(see excursus 1 for an explanation of the type of tradi- 
tional language Paul used). It is no surprise therefore 
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that there is such a diversity of opinion concerning the 
nature of the cultic language in this verse, if indeed the 
language is considered cultic at all. 46 We need, there- 
fore, to look more closely at cfaýýThýojov in Rom 3: 25. 
We view c Aor"Itoy more closely below, but first 
we suggest tentatively a translation and amplified trans- 
lation of the relative clause that reflects our initial 
observations: whom God set forth as the (means of ?) 
propitiatory atonement through faith by means of his 
blood. This initial translation, though, does not reflect 
the eschatological framework, nor the implicit links with 
the cultus produced by the use of cultic language. To 
suggest such connotations, our amplified translation is 
as follows: whom God set forth as the propitiating one 
means of his own blood shed in sacrificial death (a 
propitiatory and propitiation [cultic atonement associated 
with the mercy seat]) available to and effective 22y means 
of faith. 
2. J: A, trT4ý010v: Used with Reference to the Place of 




-et, -ov is used with reference to f, 
monuments because of their conciliating or appeasing func- 
tion (Lyonnet, Sabourin, SRS, pp. 155-156, noting 
Inscr. Cos 81,347; Josephus, Ant. 16.7.1 [Loeb 8, pp. 280 
-281]; and Dio Chrysostomus) . Lyonnet also refers to 
4 Mace 17: 20-22 which we will discuss below, and a 2nd 
century papyrus fragment that seems to refer to sacrifi-11 
_S cial victims 
[toi s c9 os Fr. l. ccrh [ýeio ] us 8v, 
Is 
"cfcw[ 9t? ] vTe 
ErTýttAfýv6« 
- PFay. No. 337, Col. I. 3-5 [p. 313]. 
.cs tq? oios , -. c, -ov is not, however, a frequent word in 
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Hellenistic texts (generally speaking), and that is true 
for substantival uses of the word (LSMJ, p. 828). 
As has been mentioned, ca. tcriioiDv can translate or 
refer to 11 2 J11 (LXX - Exod 25: 17 -n 7O , 18,19,20,21, 
22,31: 7,35: 12,38: 5 -)? 71DD, 7,7,8; Lev 16: 2,2,13,14, 
14,15,15; Hum 7: 89). In these texts i A. t1-Ttillov is used 
substantivally with the article, except for Exod 25: 17 
LXX where 
frrr&Ir translates n2D (MT). 
The association with the ark and specifically the lid 
of the ark is confirmed by each use of 
r a. c -r1orov by Philo: 
speaking of the Cherubim "inclining" Tr1os -rö 
rA. 
to-rhplov 
Cher. 25 [Loeb 2, pp. 24-251; the phrase .t vc 69Ev rem 
T AdrTi psoü is used in Quis Her. 166 [Loeb 4, pp. 366-367], 
and Fug. 101 [Loeb 5, pp. 64-65] with reference to 
Exod 25: 21 and the place where God will speak; in a 
context of speaking of the cities of refuge, where Philo 
is giving symbolic interpretations, he labels the lid 
of the ark as rI . L'r 
p, "v , TO 
frri 6fr"c 7'i Kýýrvv' _ ý, r, 
ý fi 
I '" ri Fe dvro rA"4P7ov - this preceeds the reference in 
g. 101 mentioned above, but this is presented separately 
because of its anarthrous state, Fug. 100 [Loeb 5, 
pp. 64-65]; a similar interpretation as in Fug. 100 is 
found in mos. ii. 95 [Loeb 6, pp. 496-497] where the lid 
of the ark is called in the light of the holy books 
r-). " 
r ý. c crhýoýý , note also 97 - To o1 frnAr"w .... 
A. t rTtil"ew 
and is a symbol of 7flj f4e'ws TO; 6föv dve- ptws [both 
references in Mos. ii. are anarthrous]. 
r0 CaAtTr ,, 
tor is used with reference to the lid of 
the ark in Hebrews 9: 5. The writer states that elabora- 
tion concerning the details of the worship and the 
160 
sanctuary of the first covenant will not serve his purpose 
(9: 5). It is clear, though, that the writer makes 
numerous explicit and implicit comparisons between Christ 
(the new covenant), and the High Priest (the old covenant) 
(from 2: 17 on, but particularly relevant is 9: 6-10: 25). 
The use of ttai-Lor? 
'low in the LXX of Ezekiel 43: 14,14, 
17,20 is an attempted translation of 117 T/ tl , and confirms rTT 
for our purposes that the word (A. crrrylaro  is used in rela- 
tion to a specific cultic object, although this is a 
difficult section of LXX text to speak about with confi- 
dence. Other Greek OT readings of interest are certain 
texts of Amos 9: 1 [BWLC], evidently a translation of 
71ý 9ýI1 possibly read as 
n? 9Di1 
, if that was not the 
text. Symmachus' text has cA. rrrhoiov (Gen 6: 16) where 
most texts use Kip of indicating that cA. 4o-r#v1'Pi. -, was 
used for objects, and in this case it is probably viewed 
as parallel to or associated with the word vlduros . 
(One 
has to wonder with )T(14wr1s being used in context, regard- 
less of meaning, if this may have effected his choice of 
words here. ) 
A text particularly worthy of attention is 4 Macc 
17: 22, since the death of righteous martyrs is involved. 
It is "through the blood of those devout ones and their 
death as an expiation" (RSV, although we prefer the idea 
of propitiation in view of God's wrath), o'. ( rov- . cc(r, (ros 
'Rý E*1r9Lj3Zv E1CHVS1 K. t[ TO fa , crTaPio Tov 
Adi'47O OTL. V 
that divine providence preserved afflicted Israel. Here 
4gqr{ and (l. crTlpi"s are brought together in relation to 
the death of the martyrs under Antiochus' persecution. 
The A4( here could be explicative so that one could read 
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this text as "and by means of the blood of those pious 
ones, even their propitiatory death, the divine providence 
preserved afflicted Israel". Thus, the text is similar to 
Rom 3: 25 in the use of t ac o-rIV'sS and., i. t together, and 
there are a number of similar concepts in the context: 
"(i) Both contexts declare that the wrath of God is 
active. (ii) Both refer to the shedding of blood and 
the surrender of life. (iii) The death in both cases 
deals with sin. (iv) 4 Maccabees regards the deaths as 
the means of bringing about deliverance, and Rom. 3 
declares that the death of Christ effects a liberating 
redemption. (v) Both passages interpret death as being 
vicarious. (vi) In both cases, it is God who provides 
the means of atonement or propitiation". (footnote 47) 
At the same time the dissimilarities are enough to put in 
question any dependence, while allowing for some basic 
conceptual agreements. The martyrological emphasis of 4 
Maccabees, and its Hellenistic treatment of the death of 
Eleazar, the seven brothers and their mother is a 
different type of apologetic than that presented by Paul. 
Paul demonstrates the righteousness before God and of God, 
which Christ as iý11ý rr'? 'sv indicates and enables. We 
would suggest that Paul is not commending Jesus' faithful- 
ness unto death in Rom 3: 21-26, and then viewing the 
propitiatory effect of it; Paul is declaring the righ- 
teousness of God in justifying through faith, which is the 
case because God presented Christ as 
Although interpretation is difficult, we would suggest 
that the absence of _ 
8stV"tTO= 
- -in Rom 3: 25, and the anar- 
use of (4d' 1'º/lDP points to Paul's emphasis on the throus 
role of Christ within God's purposeful righteous redeeming 
activity (3: 24). The placing of_ 
tý rIa Us in this con- 
text indicates Paul's distinctive concern, in contrast to 
4 Maccabees. Paul uses Iv with reference to Jesus' blood, 
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1 
whereas 4 Maccabees has IIA These differences along 
with the use of Tr/oa r1Bwpir may indicate that Paul views the 
death of Jesus differently than a propitiatory martyrdom. 
It was a provision of God, and stood as an eschatological 
revelatory event. The significance of the deaths in these 
two pericopes is quite different, one affecting 
deliverance from affliction that Israel had experienced, 
and the other bringing in justification for all who 
believe. Although 4 Macc 17: 22 presents a most important 
use of the adjective_ Paul's use of 
ýaýernýýcv 
, 
for the reasons we have expressed above, seems to indicate 
that Paul had something else in mind. The liturgical 
flavour, and the theological density of Rom 3: 21-26, with 
the signs of Pauline creativity, make this pericope dis- 
tinct from 4 Macc 17: 22.48 Also, Paul's thought is more 
complex, with the overlapping of a number of concepts, 
rather than a martyrological framework. 
We emphasize to conclude this brief overview that 
iýa ýthýeýos when used substantivally can describe or refer 
to an object or act that functions to propitiate wrath or 
to atone for sin (or both). In the case of the LXX uses, 
it can be used to identify the object and place which God 
provided where He met with His people and where the 
ultimate cultic act of atonement with blood took place 
(Philo and Hebrews would support this). Therefore the 
word often becomes a descriptive appellative for the lid 
of the ark in light of its role in the cultus. Even 
in Exod 25: 17 the function of the- 
IrrtOrh. 
4__is seemingly 
referred to by the adjective t a. lo-rnIOl0V which may suggest 
that the shift from adjectival to substantival usage is 
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that of function to that which functions. The idea of 
locality can be associated with the word, 49 and that is 
indeed the case in the LXX, where the spatially defined 
cultus is being referred to, and the centre of"that cultus. 
But, in Rom 3: 25, where Christ is the referent with his 
life's blood, the local idea is not emphasized in the 
sense of where the sacrificial blood was shed, or sprink- 
led. The only spatial dimension is Christ himself, who in 
a sense becomes the place where God's righteousness is 
revealed and his redemption accomplished, or the one who 
reveals God's righteousness and accomplishes his just 
redemptive atonement by being 
ti 
Acryl. v ., Within this 
framework, it is God's activity in setting forth Christ as 
iAAtF, 
n "iov that is Paul's emphasis. 
Christ's role transcends the local-cultic sphere. 
The Vii r7rcrws phrase makes local ideas, at least in the 
most literal sense, difficult to maintain. Within the 
framework of Law, the means of atonement, which implicitly 
called for propitiation of God's wrath, was a spatial- 
temporal-cultic reality. In Christ, atonement was pre- 
sented, made available, through a person and a historical 
event. The temporal element of this atonement must be 
viewed as one historical event that is permanently effec- 
tive through faith. God's provision of Christ supplied 
the means, the place, person, and sacrifice of atonement 
that allows for justification (eschatological acquittal). 
We need now to consider further the possibility that 
Paul was actually referring to the OT propitiatory or 
mercy seat, or was alluding to it at least by way of con- 
trast. If this was the case, then Paul was using a word 
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n 
with OT cultic connotations (along with -(rvc) to explain 
God's revelation of His righteousness and to defend his 
gospel of justification by faith. 
3. 
Ia 
. (C TfPiov ; Used with Reference to the Place of 
Atonement in the OT Cultus; Defended and Further Explained 
a) Leon Morris' Argument Against a "Mercy Seat" 
Interpretation 
Basic objections to the idea that Paul has the mercy 
seat in mind have been listed and developed carefully by 
Leon Morris in "The Meaning of 
ýI AAYTMPION In 
Romans III. 25". 50 
(1) Morris discusses the absence of the article to 
show that " 
(A. 
trnrlo, ov does not necessarily denote the 
mercy seat" (p. 36). Although this is true, Lyonnet notes 
that one would expect the anarthrous use of ýr. 
I ýolhýý"v , 
because "it is treated as predicate". 51 Lyonnet uses 
Philo as evidence for this anarthrous use of 
ý, ý t"-rýýý"v 
when referring explicitly to the mercy seat. Furthermore, 




rflftý"V is clear, and the 
article is unnecessary, if a substantival usage could have 
been understood. In light of the LXX usage, it is 
possible that many would recognise the OT connotations, 
especially if this connection had already been made in 
early tradition or worship. If it is allowed that the 
word irA4rr , , ow 
describes Christ and is made definite by 
4i irii-revs fv r; -rvrv "(U/i, -err , then the article is not 
needed. Paul could have been aware of the Greek OT cultic 
usage of 
tAArTI"v 
and he used the word to describe 
Christ's role within God's revelation of His righteousness. 
If this was so, then Paul was speaking of an atonement 
set forth now by means of the blood of Christ, a 
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propitiatory available to faith. 52 
(2) Morris states that "it seems better to regard 
("A. Itrnldav as denoting 'means of propitiation' than a 
place" (p. 37). We have already suggested that in Paul's 
use of iA. te-rn, #,, v in relation to Christ the spatial sig- 
nificance is not stressed, but at the same time Christ is 
God's provision for atonement. We would suggest, further- 
more, that concepts of expiation and propitiation were 
closely tied to space and objects (as well as sacrifice) 
in the ancient world of which 
e h-, r 1*v, can be an 
example. 
53 We note also that in Lev 17: 11 it is the blood 
that makes atonement, but specifically blood upon the 
altar. Place and means of atonement are united within the 
atonement ritual. On the Day of Atonement, the blood 
sprinkled upon and before the "atonement cover" (NIV) was 
a crucial aspect of the atonement ritual for the High 
Priest, his household, and all Israel (Lev 16: 17). The 
meeting place of God and Israel (Exod 25: 22) is atoned for 
with the blood within the Day of Atonement ritual, because 
the sins of Israel affect even the centre of the cultic 
presence of God. Even as the "atonement cover" (NIV) it- 
self is atoned for, it becomes part of the means of atone- 
ment for the sins of the people of Israel. Thus, the 
place is united with the means through the blood rite. 
Likewise, Christ, by God's sovereign presentation, is the 
propitiatory one through faith, by means of his own blood. 
He is the cultus centre, that functions to atone, because 
of his own blood. If there is some truth to this inter- 
pretation, then the event character of the atonement 
should probably be stressed, because the Day of Atonement 
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made such a close connection between sacrifice and the 
mercy seat possible. The aorist verb (aýoot9Ero ) would 
seem to allow for this. 
(3) Morris argues that the mentioning of the Law and 
the Prophets in Rom 3: 21 is not decisive as a pointer to 
the Day of Atonement (p. 37). This is true, but it cer- 
tainly suggests that Paul is thinking in relation to the 
OT. Paul is viewing the action of God in Christ on an 
eschatological level, which involves its agreement with 
the OT witness (3: 21), and the establishing of the Law 
(3: 31). It is reasonable within this framework to suggest 
that an aspect of the OT witness to God's righteousness is 
the OT cultus itself. Paul does not use this phrase con- 
cerning the Law and the Prophets witness elsewhere, so it 
is difficult to know precisely what he is referring to. 
Most likely it is a general reference to the OT with Rom 
1: 17 giving an example of the OT's witness to the righ- 
teousness of God. But the cultus as a witness to God's 
covenant and righteousness may be included (note Lev 
16: 2,7,13 LXX and the use of ff , 4r1VO iov ). 
(4) Morris counters T. W. Manson's confession frame- 
C 
work for understanding Rom 1-3 (" IAaCTHP/oN ", JTS 
46 [1945], 1-10). We are not adopting each aspect of 
Manson's creative thesis, but it seems relevant that Paul 
places all of humanity under sin and guilty before God in 
1: 18-3: 20,23. Although this does not explicitly reflect 
the Day of Atonement ritual itself, which Manson suggests 
is behind the confession of this section, it does declare 
the need for God's provision of a universal and just 
atonement that is parallel to although broader than the 
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atonement associated with the OT cultus. 
In m. Yoma 8: 8-9 the Day of atonement is that which 
deals with suspended sins (transgressions unforgiven [note 
Rom 3: 25c]) and Godward sins. It is the ultimate life- 
time provision for just atonement, which was to be accom- 
panied with the appropriate and necessary repentance. 
Paul's confession of the human condition and his declara- 
tion of the righteous provision of propitiatory atonement 
in Christ is an eschatological expansion on the OT atone- 
ment provision, as the account in m. Yoma is an expansion 
in view of the loss of the cultus. Both are associated 
with the centre of the OT sacrificial system and cultic 
calendar, but Paul's expansion focuses on the new revela- 
tion of God's righteousness in Christ, which is to be 
received by faith. The cultic ideas are a part of Paul's 
broader explanation of God's righteousness, and are left 
undeveloped, as opposed to the interest in and preserva- 
tion of ritual procedure in the Rabbinic material. 
Furthermore, we note the emphasis on sin in Romans, 
which may be related to Paul's use of cultic language (47 
uses of . (/1. rj. tc. c , with 41 uses in 5: 12-8: 10,17 uses in 
the rest of the Pauline corpus). This is specifically sin 
against the background of God's wrath, and in view of 
God's di c. riu i . _(1: 
32) and His Law (3: 19-20). Cultic 
language connected with the problem of sins (3: 25a-c) 
could easily be expressed with the Day of Atonement in 
mind. 
(5) Morris also denies the need to stress 4 ro0 
because it is in the emphatic position. The stressing of 
its emphatic position is not crucial to our thesis. We do 
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suggest, though, regardless of grammatical labelling, that 
the meaning is emphatic. It emphasizes the role of Christ 
within God's provision that demonstrates His righteousness 
(note ov, and f A. cPr, 7/viov , and "tvro') all point to Christ 
functioning within a framework that demonstrates God's 
7 -ft 
righteousness). Thus, durov is not emphatic because of 
its grammatical position alone, which could suggest this, 
but because Christ functioning as (rA. (rr 
/lov is equated 
with the source of the sacrificial blood. In Christ the 
ultimate event of cultic mediation takes place by means of 
his own blood. 
(6) Morris discounts the importance of the patristic 
evidence in favour of Paul's reference to the mercy seat 
(p. 38). Such evidence needs to be viewed with caution, 
but it certainly does not damage our perspective, since 
there is a definite tradition of comparing Christ to the 
mercy seat or propitiatory. 
54 
(7) Lastly on the negative side, Morris states his 
fear of a "morass of subjectivity" (p. 39), if interpreta- 
tions just proceed on the basis of what wouldbe "approp- 
riate" (p. 39), or "natural" (p. 38). He mentions this 
particularly in reference to the work of Sanday and 
Headlam, and with lesser scepticism the work of Anders 
Nygren. This is, of course, a legitimate concern, but 
it seems to us that the content of this text calls for 
reasonable exegetical guesswork. 
b) Leon Morris' Argument for a "Means of Atonement" 
Interpretat and Responses 
Morris then turns to positive evidence for interpre- 
ting 
IA-lrfAPlow, 
as a "means of atonement" (pp. 39-43). 
The general meaning "a propitiation" is preferred to "the 
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propitiation". The basis for this is: 1) the meaning of 
the word outside the OT; 2) the fact that the LXX usage 
does not always mean mercy seat; 3) the dissimilarity to 
the context in Hebrews, where r `rL, r "av is used for the 
mercy seat; and 4) the difference of [A rh2'sv to Tý 
in 1 Cor 5: 7, which has the pronoun and the 
article explaining it as a direct reference to the paschal 
lamb (pp. 39-40). 
Briefly, in relation to 1) and 2), we have already 
suggested above that 
14, Arrhliov could be interpreted in a 
number of ways, but we prefer to interpret the word 
in the light of its predominant OT usage, even if "means 
of atonement" is the resulting translation. The further 
evidence that Morris uses concerning Jewish authors like 
Josephus, Philo, (and Joseph Klausner) does not seem to 
add any conclusive reason against Paul's allusion or refe- 
rence (in some sense) to the OT cultus and mercy seat here. 
We admit that the word is used rarely, and that Josephus 
does not refer to the mercy seat, but Philo does, and he 
speaks of f) rrelsv without the article in reference to 
the mercy seat (as noted above). 
It is Morris' third and fourth points that we 
need to comment further on. Paul is not involved in the 
type of reflective critique of the cultus in light of the 
death and resurrection of Christ that is evidenced in 
Hebrews. Having admitted this, Paul's use of unusual 
liturgical language for him may suggest an awareness of 
and reference to such cultic themes (note excursus 1). 
One must account for the cultic language, although it is 
tightly placed within the argument. 55 Here Paul uses 
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cultic language to enhance an argument that is not deve- 
loping cultic ideas. Lyonnet has suggested that "a Jew 
could hardly allude to the forgiveness of God by means of 
a sacrifice without thinking of the rite of blood over or 
toward the propitiatory". 
56 Although this is probably an 
overstatement, if Paul is speaking of sacrificial blood 
and he also uses the LXX word for the mercy seat, then it 
is likely that OT atonement ideas are present. Morris 
later insists that Romans does not move "in the sphere of 
Levitical symbolism, and a reference to the 
i/I. 
co-rne roll 
here would be out of character" (p. 40). We would 
suggest, though, that it is reasonable for Paul, within 
the context of 3: 21-26, to use a theologically signifi- 
cant word that has specific OT cultic connotations. Paul 
is defining his gospel in Romans with the help of OT texts 
(1: 17 and the use of the OT throughout the letter, parti- 
cularly the LXX text, noting 3: 10-18 before this sec- 
tion). 57 Paul also reveals particular interest in 
speaking of the Law and Israel in relation to his gospel 
(esp. 2: 17-4: 25, and 9-11), and he pointedly addresses the 
Jew (2: 17) in his apologetic, and both Jew and Gentile are 
under sin (3: 9). There is a legal and Jewish emphasis to 
Paul's argument. Paul, furthermore, does refer to 1 
as one of Israel's significant privileges (9: 4), which 
can be seen in contrast to the false worship of those 
"given over" by God in 1: 25. Paul also explicitly uses 
the language of worship and cult to describe his own 
ministry (1: 9,15: 16). Words and ideas from the cultic 
sphere are used elsewhere at significant points in the 
letter (12: 1, and possibly 5: 9 and 8: 3). Use of cultic 
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language would not be out of place in 3: 25. Morris is 
looking for a contextual reference to the Day of Atonement 
ritual or a development of this thought to clarify the 
reference to the mercy seat (p. 41). We will consider 
some evidence from the context below, but it may be that 
Paul is deliberately using language that is traditional 
and possibly already known in Christian circles at Rome. 
It could also be that as W. D. Davies has said, Paul has 
used sacrificial ideas here, but left them "inchoate". 
58 
The emphases of the letter, in the light of its recipients, 
would allow for such a reference, even if the immediate 
context does not suggest the development of cultic ideas. 
Paul is using the relative clause in 3: 25 to support ideas 
in 3: 23-24. In such a context it is reasonable, even if 
not totally satisfying, to assume that Paul has used lan- 
guage from the Levitical cultus without developing the 
i 
associated concepts. That c Ä. lrrny"iav and ((/Y. ( are so 
significantly connected in Lev 16 in relation to the 
forgiveness of sin, and the fact that "blood" was a part 
of early liturgical language emphasizing the significance 
of Christ's death makes an allusion possible. 
Concerning rö RA0,144 i, /# V (1 Cor 5: 7), we suggest that 
the &/,. 
( 
nt"rnas phrase in 3: 25 functions similarly to 
h/WV in 1 Cor 5: 7. They both define the cultic reference 
as now relevant to Christ and the community of faith 
(generally speaking). Thus, the issue is the article 
again, which we have already considered. One could ask if 
there are any indications in the context of 1 Cor 5: 7 that 
would cause one to expect such a cultic reference. Such 
references as 1 Cor 3: 17,6: 19,9: 13,10: 16-20, and 11: 25 
172 
may be appealed to, but they are no more directly signifi- 
cant than what we have suggested concerning Romans. 
Morris raises the important question concerning the 
image used if mercy seat is referred to. It is not sug- 
gested here, though, that Paul has a vivid picture of 
Christ as, victim-priest-mercy seat with each visualized 
separately=and completed by him. Rather Christ is the 
means of righteousness by faith in a way that can be 
described cultically. He integrates as it were, under the 
purposeful direction of God, the mediating function of the 
cultus, which is expressed in terms of atonement associ- 
ated with the mercy seat and sacrificial blood. Christ is 
the means of atonement, an atonement understood in terms 
of the cultus. In the background may be the Day of Atone- 
ment ritual itself, when the different aspects of the 
cultus were joined in the ritual process which was viewed 
as bringing about forgiveness. It was as the blood rite 
of the sin-offering was accomplished on and before the lid 
of the ark that the holy place and the people were atoned 
for (purified). Christ atones for sins by means of his 
own b lood, his own blood b eing as the blood of the sin. 
offering (Rom 8: 3) sprinkled before and upon the mercy 
seat. 
59 But, in fact, the cultic image is not developed. 
What is most important in the Rom 3: 21-26 context is 
that it is Christ's role within God's display of his righ- 
teousness that directs in the cultic language used and in 
turn the cultic language concretely expresses the way 
Christ has demonstrated the righteousness of God. Thus, 
the parallel with the OT cultus affirms God's righteous- 
ness in a familiar way, which is Paul's concern. The 
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nature of the atonement is not developed. Rather the 
atonement is referred to in order to explain God's 
righteousness and justification. Paul has used concrete 
words to express Christ's role within God's revelation of 
His righteousness. Within this context Paul is using 
language that would remind his readers of God's provision 
of atonement for His covenant people. A vivid historical 
image is not presented. The language is too tightly tied 
into the broader argument for that; therefore cultic ideas 
are not developed. But, one can speak of the use of 
CAA' -TnP,, ov here as antonomastic, because an understood 
substantival adjective, often used for the OT propitiatory, 
describes the role of Christ as the meeting place of God's 
forgiveness and justice 60 At the same time, it is a word 
with more general connotations that are in keeping with 
what Paul is seeking to state. 
Although an allusion (at least) to the mercy seat 
would seem to be appropriate in view of Paul's argument 
here, Morris raises the further objection that the mercy 
seat was in fact a piece of history ("past history", 
p. 41), since it was not present during the second Temple 
period. The sprinkling of blood was maintained ( in. Yoma 
5: 3,4), but there was non-) ý_? (p. 41). But Paul may be 
drawing his thought from the OT directly or early 
tradition and not from current practice, 61 and current 
practice would not deter such a reference. In essence 
Morris (similarly to Deissmann) is stating that a refe- 
rence to. 
ýýiaPThýýoý here would be an obscure one. 62 We 
suggest, though, that the OT and synagogue worship itself 
kept the cultis in the minds of people influenced by 
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Judaism. The use of -Irro ocow need not be viewed as an 
obscure cultic reference, especially if cultic language 
was gaining usage within early Christian tradition. 
Morris suggests that ttpor1trrc is not compatible 
with a reference to mercy seat (p. 42). T. W. Manson, on 
the other hand, has suggested a deliberate contrast bet- 
ween the public nature of Christ being put forward and the 
hiddenness of the mercy seat in the Holy of Holies. 
63 
With qualification, we suggest that Manson has drawn 
attention to an interesting possibility concerning Paul's 
argument, given the fact that any contrasts with the cul- 
tus itself are implicit, and not drawn out by Paul. 
Trporityrr itself is determined by the theological and 
eschatological emphases of the text, and not any cultic 
image as such. God has put forward Christ; he is the one 
by whom atonement in made available to faith. If there is 
an implicit contrast with the cultus in view of this pub- 
lic setting forth of Christ, then the emphasis is on the 
presentation of an atonement through faith. The positive 
declaration of redemption (3: 24) and forgiveness in an 
ultimate way (3: 25c), which comprises justification 
(eschatological acquittal), is now revealed and is now for 
all who believe. Atonement is not limited in an institu- 
tional way. The setting forth of Christ brings about an 
implicit contrast between the before and now in God's 
purpose. 
Lastly, Morris refers to 4 Macc 17: 22, emphasizing 
similarities between the passages (p. 43). This functions 
to cast more doubt on the concrete reference to mercy seat 
in Rom 3: 25. We state simply at this point that the 
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argument in Romans seems to be more closely tied to the OT 
than that of 4 Maccabees. The martyrological understan- 
ding of Paul's argument is similar, but probably not what 
Paul is presenting here. 
4. A Clarification of Interpretation 
We now state our view against the background 
of this interaction with Morris' instructive objections. 
The relative clause in 3: 25a clarifies the nature of 
the . crro AurpwPis which is in Christ Jesus. This is 
principally God's gracious action in Christ Jesus to for- 
give sins. This forgiveness was accomplished because God 
set forth Christ as the ultimate means of atonement 
through faith (for believers), by means of his sacrificial 
death. This was done in parallel fashion to the OT 
cultus, in that God provided the cultus and the cultic 
means and event, as it were, but it was done in contrast 
to the OT cultus in that God set forth or displayed Christ 
in the propitiatory and atoning event. This propitiatory 
and atoning event which took place by means of Christ's 
blood within God's revelation of His righteousness allows 
Paul to speak of Christ as "mercy seat" through faith. 
In this faith - cultus, if one can speak of it as such, 
the temporal setting forth of Christ in his blood becomes 
the permanent means of atonement through faith. 
This cultic language is used to affirm that God has 
demonstrated His righteousness, that He has done this in 
the present, and that this has made clear that God is just 
and the justifier of those who have faith in Jesus. The 
eschatological action of God breaks through the spacial, 
ritual, and national categories, and determines the mode 
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of the new cultus as it were. Thus, there is ambiguity in 
the image used if one presses it too far. It is God's 
eschatological acquittal, which is forgiveness in Christ, 
that receives the cultic model. 
It is our contention that the cultic language within 
the context of the pericope allows for both an' expiatory 
and propitiatory role in this forgiveness. The action is 
indeed God's, and the result is redemption, which here 
speaks of forgiveness. Thus, expiation is implied. This 
forgiveness functions, though, within the framework of 
God's eschatological judgment. Christ, at the same time, 
enables the just forgiveness of sins demonstrating the 
righteousness of God by enabling God to make proleptic 
acquittal justly. This Godward aspect of Christ's role 
includes the idea of propitiation. As in the cultic model, 
where a way of forgiveness was provided (expiation), this 
would make no sense unless the effects of sin or punish- 
ment and wrath were not realities and therefore dealt with 
(propitiation). It is the need for justification and the 
need for this to be accomplished justly that calls for 
Christ's role as ( AirTh1oiov . 
Obviously, Paul did not consciously reflect on each 
aspect of these words as we have. Nor would his readers 
have visualized all the background matter that we have 
been concerned with. They probably would have sensed some 
familiarity with the language though, and sensed the 
theological depth of the apostle as he moved from signifi- 
cant concept to significant concept strengthening his 
point. It is our opinion that Paul was using liturgical 
language that was already gaining Christian usage. Paul 
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adopted and adapted this language to support his main 
thesis (see excursus 1 for a defence of this suggestion). 
From what we know of Rome, it is not unlikely that this 
language was familiar there. At such a crucial section of 
his letter, Paul is probably appealing to cultic ideas 
among others to support his argument in a way that would 
tie into the tradition already known in Rome. The use of 
this cultic language was not completely obscure, but 
rather illustrative of his main point in a way that would 
enhance his argument. 
E. Further Implications of Paul's Use of 
Cultic Language in Rom 3: 25 
1. Concerning the Metaphorical Nature of the 
Cultic Language 
Although Paul does not develop a metaphor with his 
use of cultic language, and therefore there is little 
"visualisation", 64 the metaphorical nature of the lan- 
guage still can be suggested, and described. If one 
assumes a degree of familiarity with the concepts ex- 
pressed, which we have suggested was the case, then the 
words probably depend upon associated concepts for their 
impact within Paul's argument. We recognise that the 
level of the cultic significance of the language is hard 
to assess, and that the interpretation just offered 
clearly demands that Paul has used the word 
rA cPTy*iov 
very carefully and with many associated ideas. We suggest 
therefore, that if there is an implicit allusion or 
metaphorical contrast with the OT propitiatory, then 
ideas of God's righteousness and covenantal provision 
associated with the cultus would be transferred to the 
present demonstration of God's righteousness 
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in Christ. 
To clarify further the emphasis of the language we 
will use Christine Brooke-Rose's classification of a 
fourth noun metaphor, which is described as "a direct 
statement involving a third party: C makes A into B"65 
In 3: 25a, God (c) sets forth Christ (a) as t'4. (rfhýetov , 
(b) . 
It is only within the framework of God's sovereign action 
that Christ is spoken of as. iA 40-r 2ov. It is in view 
of God's purpose that the death of Christ functions as 
a sacrifice, and in this way God "makes" Christ propitia- 
tory or atoning through faith. Christ (the means of 
propitiatory atonement represented by (rAeon 
Ptov ) was 
presented in his atoning role by means of his own blood. 
The event character of God's provision should be stressed, 
therefore, because it was on the Day of Atonement that the 
(A"c-TnýIDV 
was sprinkled with sacrificial blood as part 
of the atonement ritual. This allows for the direct 
association o£_c A. co-Tn1o1 o v_ and .d 
/f 
, and the resulting 
general thrust of the relative clause. Paul is using 
concrete language to express the ultimate nature of God's 
atonement available now to all who believe, concrete 
cultic language that points beyond itself to God's provi- 
sion for atonement. Paul's language, at the same time, is 
probably elliptical in the sense that he-has not filled 
out linguistically or conceptually what is implied by the 
words used. 66 The elliptical nature of the relative 
clause is understandable in the light of its supportive 
role in Paul's broader argument in 3: 21-26. Also, its 
declarative style and its cumulative strength due to the 
progression of supportive clauses has allowed for the use 
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of words that would need further explanation in other 
contexts. This may help to clarify why Paul does not 
express a complete cultic picture, although there is much 
suggested by his words. It is God's purpose, expressed in 
His eschatological presentation of Christ, that Christ be 
atoning and propitiatory (just as sacrificial functions 
performed on and before the me rcy seat on the Day of 
Atonement were atoning and propitiatory) for all who 
believe, and Christ fulfilled this role by means of His 
own blood (sacrificial death). Granted that we are 
theologizing in view of Paul's use of metaphorical 
language, it still seems to us that this is a legitimate 
way to present what Paul means by this cultic language 
that suggests a possible mixture of images. 
If one is to ask what type of metaphorical comparison 
is being made, it is a "pragmatic " comparison. 67 This is 
what G. B. Caird identifies as that in which the "activity 
or result of one thing" is being compared to "with that of 
another". 68 The effect or result of God's activity in 
setting forth Christ is similar to that of the effect of 
the God ordained cultus. The role of Christ within God's 
eschatological judgment forgiveness is comparable to that 
of the cultus, although not identical. 
The function of the language is "both informative and 
cognitive". 69 It functions to explain further Paul's 
main thesis. At the same time it is "cohesive" in the 
sense that it helps to form agreement between Paul and his 
readers. 7° Paul does this by drawing on language of wor- 
ship and liturgy that was familiar to his readers. The 
language affirms the unity of the heritage of both Paul 
180 
and his readers, and the unity of the Christian tradition 
in which they stand. At the axis of his argument, this 
was the time for Paul to support his thesis with accepted 
and authoritative language and ideas, instead of question- 
able argumentation. 
2. Concerning Possible Implications with Regard to 
the Cultus Itself. 
The language that Paul used, in a broad sense, func- 
tioned to modify "the tradition" related to Jewish 
institutions. 71 This may be part of a growing Jewish- 
Christian tradition particularly developed in certain 
communities. The OT cultus is perceived in'a different 
way without any explicit critique or defence of it. Paul 
has "collocated"72 words in 3: 25 that are not usually 
connected and therefore meaning is modified. This can be 
viewed, even within a growing tradition, as an innova- 
tion in meaning, 
73 
especially in relation to Jewish 
liturgical uses of cultic language. The innovation is not 
in the idea of human non-cultic activity (death) being 
viewed as atoning in some sense, but innovative in its 
role in the eschatological justification by faith frame- 
work. This places a theological framework around Christ 
that interprets his death as an event of ultimate 
saving significance according to God's own "now" 
revelation. Understanding of this, though, especially 
within an apologetic context, is dependent upon the heri- 
tage of basic ideas, here cultic ideas, and is aided by 
the growing Jewish-Christian tradition. On this basis 
Paul's argument is supported and clarified. 
With these general comments in mind, it is helpful to 
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return to the suggestions of M. Hengel and B. F. Meyer 
concerning the strength of implicit statements concerning 
the Jerusalem cultus. 
74 Hengel states that 3: 21-26 
reveals that Paul describes the death of Jesus "in cate- 
gories associated with the end of the temple cult". 
75 
He adds that such language "would be well understood in 
Rome". 76 Meyer comments that by implication "the whole 
economy of ritual Torah and temple" are relegated "to 
the role of 'type"'. 
77 "Temple and Torah could claim no 
independent significance", since according to this text, 
"the forgiveness of sins had awaited the unique and unre- 
peatable . 
ý7ý719. D of Golgotha". 
78 Meyer sees this type 
of teaching as "the signature of the and 
notes the "radical eschatological effects of the Easter 
event". 
79 We have already noted the eschatological 
emphasis of the text, and now it is the matter of the 
continuing role of the Temple that we must consider fur- 
ther in light of this text. 
If one is looking for an aspect of Paul's thought 
that seems to implicitly question the soteriological 
significance of the Temple, then the following needs to 
be mentioned: God's present manifestation of his righ- 
teousness in Christ is for Paul inextricably linked to 
gospel proclamation, and specifically Gentile mission and 
inclusion in the people of God. Atonement in Christ is 
fundamental to an eschatological justification that has 
broken into history, and is available to all who believe. 
The very fact of proclamation to the Gentiles means that 
God has acted in an ultimate way in Christ, that reveals 
the extending of the provision of forgiveness for Israel. 
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This idea of universal and eschatological "atonement" 
expresses the fact that God is one (3: 29-30) and that with 
1ý 
God ov .... fo-rcr 
S urTo, (3: 22, also 2: 11,10: 12). The 
gospel expresses the beginning of the fulfillment of God's 
soteriological purpose according to His character. God's 
soteriological purpose is now revealed in the gospel, and 
the Christ-event that is proclaimed. Paul's involvement 
in this proclamation, inextricably connected to the pre- 
sent Lordship of Christ, ensured the shift of the soterio- 
logical centre of his religion to Christ, and faith in him. 
The Temple and Law receive their roles in light of this 
perspective. The Temple could still be respected (Rom 
9: 4), and involved in as a historically God-given institu- 
tion (note Acts 21: 26). Soteriology, though, was now 
focused on Christ. In a sense, Christ had out-dated the 
cultus, enabling it to be a type of God's new soterio- 
logical activity. 
80 This would not keep Paul from 
attempting to be a Jew to the Jews, and therefore open to 
involvement in the life of physical Israel, including 
Temple practice. Paul maintained concern for his own 
people, ever aware of his Jewishness (Rom 9: 3-4,11: 1, 
11-15), a heritage that he saw as continuous with the 
people of God in Christ. But, Paul could distinguish his 
calling from his Jewish heritage in polemical situations 
(Gal 1: 11-15, Phil 3: 4-12). Christ, and Paul's calling in 
Christ, became the centre of his life and the source of 
self-definition. Paul's understanding of Christ and his 
own mission set the priorities that guided his thinking 
and practice. It is therefore, within the eschatological 
framework linked with Christ's Lordship and the call to 
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the nations that one must discuss Paul's response to 
Jewish institutions. 
Clearly, though, Paul does not polemize concerning 
the Temple. He does not mention the Temple in Romans, and 
he is not making an. explicit critique of the cultus. It 
is important to remember Paul's care in discussing the Law 
in Romans, although it too is evaluated in light of God's 
revelation of righteousness in Christ (esp. 3: 19-21, 
10: 1-4). Implicit within this teaching concerning the 
Law is a perspective on the cultus, but this may not 
reveal how Paul in practice related to the Temple, nor 
why. It is significant that the Temple was not an 
important issue in the Gentile mission. Paul's lack of 
direct teaching concerning the Temple suggests that it was 
not an issue. 
81 Thus, the Temple could not have been 
a threat to Paul's soteriology, but must have been viewed 
in the light of it. Paul in short does not seem concerned 
with the nature of the Temple itself, nor does he suggest 
that it has any role in the life of the church. 
At the same time, we agree with K. Weiss' warnings 
concerning reading too much into Paul's metaphorical uses 
of cultic language cultus. 82 Paul did not say that the 
Temple was now irrelevant, even if his soteriology and 
accompanying mission deny the importance of the Temple for 
Gentiles. We have to agree with Meyer that Israel's 
cultus (and possibly the Temple by association) does seem 
to take on the role of a 'type' of the provision of 
forgiveness that is in Christ, but Hengel's position may 
be too strong, since Paul is not explicit in his language. 
Surely Paul believed that Christ was the TeAos of the 
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cultus in regard to righteousness, but he does not state 
this type of idea in 3: 25. In such compressed language, 
reflecting liturgical use, Paul's language has gained a 
positive meaning in relation to Christ that blurs the 
negative implications concerning the cultus. His argument 
controls how far we can take implicit critique, and in 
this context the historical cultus and the present Temple 
are not challenged directly. In any case, it must be 
remembered that the Temple itself functioned in the life 
of Judaism in a broader capacity than that of being the 
centre of sacrificial atonement. And Paul could refer to 
cultic ideas associated with the Temple that did not draw 
attention to the Temple itself. After all, if Paul did 
have the Day of Atonement ritual in mind as discussed in 
Lev 16, the present Temple as an institution need not have 
been prominent in his thinking. Paul could have 
implicitly drawn parallels and contrasts with God's 
provision for atonement on the Day of Atonement (as 
expressed in the OT) without speaking of the present 
Temple. 
3. Concerning the Gospel, and Gospel Ministry 
3: 21-26 is the core of Paul's thesis, and therefore 
the centre and basis of his gospel proclamation. In this 
. 
context o' rr. irrtws is a pregnant phrase that points beyond 
the immediate emphasis of the text to the gospel proclama- 
tion itself. Implicit within the revelation of God's 
righteousness and the setting forth of Christ is the 
gospel proclamation that makes both accessible to faith. 
In 3: 21-26 the explicit mention of the mediating role of 
gospel proclamation is absent. There is no mention of 
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human agency in keeping with Paul's theocentric 
perspective. We suggest, though, that the use of 
rriorfs presupposes the fact of gospel proclamation. It 
is interesting to note in the light of this absence of 
human agency that the cultic image of priest, or priestly 
mediation is absent from 3: 25 as well. It is unlikely 
that Paul was thinking of his specific role when he used 
d"ý 
_rrirrtos ; although 
it is in keeping with such a role as 
defined later (15: 16-21). In 3: 21-26, this is not his 
concern. The use of o TrioýTFws does indicate how closely 
the gospel is associated with its proclamation and the 
obedience of faith in response to it. Faith is part of 
the theocentric and eschatological perspective of Paul, 
clarifying the essence of justification (see below on 5: 9 
for further discussion) as being of God's grace, and not 
within a Law-works framework. Faith is unashamedly Paul's 
sine qua non of the people of God (within Romans such 
sections as 4: 1-25,9: 30-10: 21, and 11: 16b-24 make this 
clear). In light of the eschatological revelation of God 
faith takes on a specific and urgent focus: the gospel it- 
self (10: 9-17 is a section of text that illustrates the 
close connection between faith and the proclamation). 
It is Paul's calling to bring about the obedience of 
faith among the Gentiles (1: 5); through him Christ brings 
about the obedience of the Gentiles (15: 18). Explicit 
defence of Paul's apostleship is delayed until 15: 16-21. 
In 15: 16, Paul specifically uses the priestly role 
to present the significance of his calling and ministry. 
Thus, it is no surprise that Paul does not seem to equate 
Christ with the agency of the priest directly. Christ is 
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viewed in relation to 
tt AI T7f'iov . This leaves the 
priestly role for self-description, a role that is indeed 
crucial in the bringing about of salvation within the 
purpose of God (15: 16 in light of 11: 13ff, and noting 
10: 17). How one should view these uses of cultic lan- 
guage together, or if one should, is a matter that must 
be addressed after we have considered other relevant texts. 
Excursus 1: The Use of Traditional Material in 
Romans 3: 24-26 
1. The Recent Discussion 
The various theories concerning pre-Pauline material in 
3: 24-26 betray the difficulty of the pericope both gram- 
matically and theologically. It is right to remember that 
the intense interest in identifying such tradition and 
redaction is recent, and has not been assumed by all, 
83 
but many scholars now think that Paul is using words and 
phrases that are not only uncharacteristic, but have a 
definite pre-history; a hymn, liturgical material, or 
creedal or formulaic expression. The diversity of sugges- 
tions concerning the nature of the pre-Pauline material, 
and what Paul has altered or corrected does indicate the 
speculative, albeit necessary nature of such studies. 
84 
Ben F. Meyer, in response to Heinrich Schlier's questions 
concerning a pre-Pauline material hypothesis, gives a 
reason for considering the possibility: 
"recourse to 'traditional formula' as the explanation 
of a sudden concentration of hapax legomena is not a 
necessity but an explanatory convenience, not an 
apodictic certainty but a more or less plausible way of 
accounting for what would otherwise appear to be a 
compact but erratic block solemnly but nonetheless awk- 
wardly weighting the letter's first climactic 




Meyer's subsequent words seem fair in light of his 
perspective: 
"an accurate measure of how plausible this 'explana- 
tory convenience' is would take account of the datum 
that at least some of the awkwardness is required and 
that, more clearly than accounts offered so far, the 
hypothesis of pre-Pauline material generates enough 
explanatory power to meet the requirements". 
(footnote 86) 
Meyer was right to respond to Schlier's questions because 
they are part of determining the nature of the pre-Pauline 
material itself. 87 For, although dictional peculiarities 
and grammatical ambiguities are frequent in this section 
of material, "a fixed tradition"88 needs to be isolated if 
the suggestion of a pre-Pauline formula is to be 
profitable. It is important to ask, what difference would 
the use of some form of traditional material make in the 
particular context to the readers at Rome? Would the 
readership recognise the use of traditional material here? 
And if they did, what would that mean for wh at P aul is 
presenting in 3: 21-26? 3: 21-26 will be heard as Paul's 
words by the recipients of the letter, even if the lan- 
guage is familiar or betrays a quotation. This is stated 
because Paul gives no clear indication that he is quoting, 
and because there is no suggestion concerning a 
pre-Pauline formula in 3: 24-26 that does not also postu- 
late Pauline additions, or possible corrections and 
clarifications. Thus, Paul's own language would seem to 
be present within this unusual section of the pericope. 
Two basic models concerning traditional material in 
3: 24-26 have dominated discussion: that suggested by 
Rudolf Bultmann, 89 popularized by Ernst Käsemann, and that 
suggested by Eduard Lohse, which has received more support 
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recently. 90 Kasemann (et al., ) considers 
JIKo(ra 't'W( 
as 
the starting place of the formula, noting the grammatical 
problem of the participle and the uncharacteristic use of 
nox4uris . 
91 Within this general view, arwýoF. ýv r tvrov 
-11otr( are still considered as Pauline elements. Lohse 
(et al., ) thinks that 
co'v (3: 25) indicates the beginning of 
traditional material. 92 S. K. Williams, following in the 
perspective of Lohse, points out that all the hapax 
legomena and major grammatical ambiguities appear in 25- 
26a. 93 Still a Pauline addition is usually supposed for 
0(1 t7, rrFas , 
94 and at least part of 26b and 26c if it is 
not seen as completely Pauline. 
Most importantly, diversity of opinion is evident 
not only concerning what elements are Pauline additions to 
the tradition, 95 but also the nature of the traditional 
material, its source, and its meaning before Paul used it. 
In short, the material has been labelled as Eucharistic, 96 
baptismal, 97 and martyrological, 98 and there is varied 
opinion as to its origins and use in the early church. 
2. A Suggestion for Exegesis in Context 
We are not seeking to add to the possible theories 
concerning the nature of a pre-Pauline formula. Rather, 
we want to take into account the contributions of previous 
attempts, but to propose an alternative. This is 
presented below in five related conclusions. 
(1) There is enough evidence to suggest that Paul is 
being theologically creative in an uncharacteristic way in 
3: 24-26, or at least is using words and combinations of 
words that are unusual for him (hapax legomena for Paul; 
[arc? 





, lrýýrýrºý ývorý also unusual 
phrases - Ev Tý " &'rot a1i. rre , o/i. c 74v 11. tpfaorv 7 'fr 
Tr(" t ßVorwv fv rh . JvoX' ..... ). The general 
character of the pericope with its defining nature, the 
repetition of words and phrases, and the building up of 
prepositional phrases adds to the distinctive nature of 
the whole pericope within its context in Romans. 
(2) It is almost impossible, though, to be confident 
about a precise formula, since whatever may have been 
used, if pre-Pauline, seems to have received alteration. 
One could suggest that all of 3: 24-26 is pre-Pauline, but 
this does seem unlikely, and no one has been content to 
see all of vss. 24-26 as pre-Pauline, or identifiably non- 
Pauline. 
(3) Heinrich Schlier's perspective is preferred 
here; allowing for traditional ideas and language, but 
not suggesting that Paul is actually quoting a particular 
piece of tradition. 
99 It seems that Paul, in presenting 
this theological thesis, used language in a liturgical 
way; statements that are repetitive further defining 
previous statements, formal in tone and possibly having an 
LXX flavour. This is understandable in view of the 
subject matter, God's righteousness as demonstrated in the 
gospel. Such a subject may have caused Paul to draw on 
the language of early Christian worship to explain his 
thesis, and to support it. More specifically, it would 
seem likely that Paul is drawing on language that he 
assumes has significance to his readers in Rome. The 
theological density of the section may suggest that Paul 
expected familiarity with terms pregnant with meaning; 
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especially dtIcgiorrävh , 
ätToAvrpow, 
-is, and 
c. ý. to-itioiov 
If Paul was using a specific piece of tradition, we would 
view 25-26a as the probable extent of it, with B. F. 
Meyer's view of much interest. 100 It seems more likely, 
though, that whatever traditional ideas were in Paul's 
mind, they have been adopted and adapted by Paul in the 
creation of his own apologetic. 
(4) Paul's use of liturgical or "religious" language 
acts to confirm the traditional basis of his thesis. Paul 
cannot appeal to teaching he has already passed on. He 
needs to appeal to common tradition that would be known at 
Rome. Paul makes mention of the teaching already received 
at Rome, explicitly (6: 17,15: 14-15), and implicitly (1: 8, 
16: 19). In line with the purposes of the letter, this 
type of appeal to familiar and authoritative language 
would be natural, and probably deliberate. For Paul to 
express his own ideas within a framework of traditional 
motifs acts to confirm his teaching. 
(5) Suggestions concerning parallels to Paul's 
language are always tentative, unless of course Paul is 
quoting a known source. Our suggestion in this respect is 
no different in its tentative nature. In line with the 
suggestions above, and our understanding of the church at 
Rome, we would suggest that Paul is drawing on Jewish- 
Christian ideas that may be similar and preliminary to the 
sort of teaching represented in Hebrews (especially 
chapter 9). Thus, we are suggesting that Jewish-Christian 
use of cultic language, particularly to explain forgive- 
ness of sins may have had early circulation, even at Rome. 
Respect for Jewish institutions may have been common as 
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the argument of Hebrews suggests. 
101 Such ideas, as Hengel 
and Meyer have suggested, 
102 may have been earlier than 
Paul's letter to Rome, with Hebrews reflecting a parti- 
cular post-Pauline extrapolation of them in view of 
increased crisis in Jewish-Christian self-definition. Of 
most significance dictionally is the use of ro 
CAArlrti(IDV 
(9: 5), dnoAO1eAv C5 (9: 13), FUM (2: 14; 9: 7,12,13,14,18,20, 
21,22,25; 10: 4,19,29; 11: 28; 12: 4,24; 13: 11,12,20), and 
vuvr AE' (9: 26 also 8: 6). Hebrews is pre-occupied with 
Levitical ideas and institutions in a way dissimilar to 
Romans, but there seems to be some similarity in the 
interest in cultic concepts (note A. rlýofii [9: 1,6], and 
PC ro XatrotVE'v Bfl 3wvt( [9: 14 in view of 9: 9] and compare 
with Rom 1: 9; 12: 1 in view of 9: 4). The significance of 
_ /'t. t _in Hebrews 
is clear, and this is something that Paul 
reveals in two significant parallel phrases in Rom 3: 25 
and 5: 9. The mediating role of Christ in terms of redemp- 
tion, and specifically a redemption that is associated 
with the forgiveness of sins is worthy of note (Heb 9: 15, 
Rom 3: 24). That this forgiveness is seen as relevant to 
sins__CrýP"ýý0a'Fs (Heb 9: 15), could reflect what is behind 
Paul's emphasis in Rom 3: 25-26a, relegating the past 
period to one in which God had passed over sins in His 
patience. The differences are clear and we do not want to 
erase them. The writer of Hebrews is much more explicit 
in his use of cultic language, as he is in his development 
of the new covenant theme. Also, the idea of replacement 
and eschatological surpassing of the old covenant is more 
clearly stated. Paul seems rather to speak in terms of 
continuity with Israel, and of eschatological expansion 
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and 're-definition' in the light of the revelation of 
God's purpose as revealed in Christ. In other words, Paul 
does not use cultic language with the same overt polemical 
thrust as the writer of Hebrews. The parallels must be 
evaluated carefully, therefore, but both documents may 
illustrate familiarity with cultic concepts and ideas 
at Rome. 103 
It may be too much to suggest that such language 
could identify particular groups or the traditions of 
these groups, 
104 although a likely source would be 
teaching of the Jewish mission, or early Jewish-Christian 
teaching that would have been known in Rome. But Paul's 
illustrative and explanatory use of cultic language, 
especially assuming his own creative role in presentation, 
makes it difficult to identify the way cultic language may 
have been used in the tradition(s) received at Rome. The 
conclusion here is that Paul's religious language, 
including his cultic language (3: 24-26), is traditional in 
character, and was probably present in the tradition and 
worship of the Christians at Rome. 
Excursus 2: 
__ 
in Paul (Outside of Romans) 
and in the New Testament 
It is interesting to note the most similar uses 
of dipA in the Pauline corpus occur in Colossians and 
Ephesians, which are usually considered to be written 
after Romans. The possibility that Colossians and Ephe- 
sians were written from Rome may suggest that this type 
of vocabulary maintained its significance for Paul and the 
church at Rome. At the same time it is apparent that in 
Col 1: 20 li.. r ow off r-t. cros röv o'F. cvýöv , r'vTöv and Eph 2: 13 
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Fý_ rw__ '( rý rnv . Y. ýýºrov . the emphasis is on the reconcilia- 
tion gained through the death of Christ, which is more 
in keeping with the thought of Rom 5: 1-11, and 11: 11-15, 
than 3: 21-26 (although it is artificial to separate 
these). That is not to say that sacrificial connotation 
has been removed, but that the emphasis is not on justi- 
fication. In Eph 1: 7, there are a number of concepts com- 
pressed together in this doxological introduction to the 
letter. Redemption and forgiveness of sins are connected 
to the phrase- 
llol. TD(, '_ e, l(tf, c 70S tdro"v ...... and this 
is 
according to the grace of God. In all three references 
mentioned above justification language is lacking, and 
explicit cultic meaning to the word----It is not 
developed, but cultic connotations are present and are 
maintained by way of the relation of ideas (e. g,,, 
forgiveness of sins and sacrificial blood). Because 
these verses, and especially Eph 1: 7 may be liturgical 
formulations, they seem to preserve the type of sacrifi- 
cial connotations alluded to above, although such is not 
their emphasis. 
. 17 
The most significant use of_-'IHi by Paul, before 
the writing of Romans is that in the Last Supper tradition 
(1 Cor 11: 25). This piece of tradition reflects a sacri- 
ficial interpretation of the death of Jesus -at least at 
the covenantal level- and one significant for Christian 
worship practices. Paul is undoubtedly aware of the 
potential signficance of blood in this context, but he 
does not exploit any sacrificial meaning, except in the 
discussion concerning idolatry (1 Cor 10: 16). Here, the 
Eucharistic cup is viewed as part of the celebration of 
194 
the Eucharist that identifies one with the death of Christ, 
indeed it can be viewed as ritual involvement in the death 
of Christ. (For further discussion on 1 Cor 11: 25, see 
above on 0. Schmitz and H. Wenschkewitz). References in 
Paul that are less significant for this discussion are Rom 
3: 15 (blood-shed), and three uses of the idiom "flesh and 
blood" (Gal 1: 16; 1 Cor 15: 50; Eph 6: 12). Although these 
are not crucial to cultic language, this idiom does indi- 
cate the basic elements of physical existence. 
The above references, and the lack of other ones 
indicate that the references to odpm in Rom 3: 25 and 5: 9 
must be looked at carefully in view of Paul's emphases in 
context. A r, 4 is not a common word for Paul, and it 
appears in texts that suggest that it maintained cultic 
associations, but they were not exploited by Paul. At the 
same time, as the survey below will suggest, there was a 
wide development of the sacrificial connotations among 
others, and thus Paul could probably use t-etp e4 knowing 
that the basic associations with sacrificial blood would 
be understood. 
. 11 
The following is an overview of the NT uses of 1ii. c 
Significant uses of atr4 are found in the Hebrews. Heb 
9: 7,12,25, and 13: 11 speak of sacrificial blood in rela- 
tion to the Day of Atonement, and 9: 13 and 10: 4 more 
general concepts related to sacrificial blood. Heb 9: 12, 
14,10: 19, and 13: 12 speak of the blood of Christ in rela- 
tion to the blood presented on the Day of Atonement. 
Heb 9: 18,19,20, and 21 refer to blood in connection with 
the blood of the covenant, with 9: 22 declaring the general 
cultic-covenantal principle - no forgiveness without the 
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shedding of blood. The death of Jesus is described in 
relation to the new covenant in 10: 29,12: 24 (explicit 
comparison with the blood of Abel is made in this verse 
also), and 13: 20. Other references include Moses' 
involvement in the Passover (11: 28), an explicit martyro- 
logical nuance in the light of suffering (12: 4), and a 
reference to Jesus' humanity in terms of flesh and blood 
(2: 14). Thus, the significance of the death of Christ is 
developed in connection with sacrificial blood within 
different aspects of the argument, thereby declaring the 
true forgiveness made possible, and Christ's role as 
mediator of the new covenant. 
The synoptics contain three uses of air. g in Last 
Supper pericopes in which the blood is associated with the 
new covenant (Matt 23: 30; Mark 14: 24; Luke 22: 20). There 
are a number of references that have martyrological signi- 
ficance when speaking of death (Matt 23: 30,25: 353, and 
probably the following since the ultimate reference of 
dfn. t is the death of Christ 27: 4,24,25, also Luke 11: 50, 
51). Other references include Matt 27: 6, and 8 speaking 
of blood money and the Field of Blood, Luke 22: 44 speaking 
of sweat like drops of blood, Luke 13: 11 - the blood of 
the Galileans (their deaths), and Matt 16: 27 in which the 
expression "flesh and blood" is used. General uses are 
found in Mark 5: 25,29, and Luke 8: 43,44. 
References in John are limited to the section con- 
cerning the flesh and blood of the Son of Man (6: 53,54,55, 
56), the reference to descent in 1: 13, and the water and 
blood from Jesus' wound (19: 34), which is developed in 
1 John 5: 62, and 8.1 John 1: 7 speaks of the cleansing of 
196 
sin, which refers to the forgiveness that is available 
through the death of Christ. This last text seems to 
maintain sacrificial connotations. 
In Revelation there are a number of martyrological 
uses of dLM"c (6: 10,16: 6,17: 62,18: 24,19: 2), general 
or apocalyptic uses (6: 12,8: 7,8,11: 6,14: 20,16: 3,4,6), 
one with explicit redemptive meaning (5: 9), and the blood 
of the Lamb, which is implicitly sacrificial but has an 
apocalytic nuance (7: 14,12: 11,19: 13). Air. t in 1: 5 
seems to have a redemptive significance, although the 
context and the idea of freedom from sin suggests sacri- 
ficial meaning as well (1: 5-6). 
1 Peter has two uses of «tir. c , both referring to the 
death of Christ. The first speaks of the fact that those 
chosen by God are chosen to gain the effect of Christ's 
death (1: 2). This may represent new covenant language 
similar to Hebrews 9: 15-22, and 12: 24, or the language of 
forgiveness and cleansing (as in Heb 10: 22). In either 
case the idea of sprinkling of blood seems to have 
received a further nuance in relation to Christian bap- 
tism, although the concept of sprinkling is probably still 
seen in view of covenant enacting blood. 1: 19 describes 
the death of Christ with a mixture of redemptive and 
sacrificial terms, the sacrificial terms emphasizing the 
quality of the sacrificial victim. 
There are only two references in Acts, where the 
death of Christ is spoken of with the use of d[r+'( (5: 28 
which has to do with blood guilt, and 20: 28 which is 
redemptive in connotation). A use in a martyrological 
context is that of 22: 20. Other uses include the 
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Jerusalem ban on blood (15: 20,29,21: 25), Paul's claim of 
fulfilled responsibility (18: 6,20: 26), prophecy quoted 
from Joel 2: 19,20, and a reference to the Field of Blood 
(1: 19). Thus, there is no explicit reference to cultic 
blood in relation to the death of Christ. 
In viewing Paul against this background it is most 
interesting that he uses 4irc in relation to justifica- 
tion in Romans, something he does not do elsewhere. If 
some of the cultic and covenantal ideas expressed in 
Hebrews are close at hand for Paul, these may be part of 
Paul's concept of justification. 
105 At the same time, the 
diversity of material relevant to the use of the word 
indicates that we are having to seek for Paul's particular 
nuance in his use of the word -4 
1r. among a number of 
significant options. 
The position of . tvröv in the phrase 
fv 'rw . (vrov 
t/ 3 
. cS 4 Tc in 3: 25 does add credibility to the idea that the FV 
- phrase indicates the direction of the faith (through 
faith in his blood). Any combination of these preposi- 
tional phrases would be unusual for Paul, so we must allow 
for this possibility. It seems, though, that the separa- 
tion of faith and blood in 5: 1 and 5: 9 may indicate that 
Paul is not describing faith by the addition of the phrase 
"in his blood", rather both prepositional phrases are 
describing c k. UTtifolo". Thus, 
cA. 
( T)oti/OY is described 
first as being through faith, and then in terms-of blood. 
Paul may be adapting traditional language (1 Cor 11: 25) 
with covenantal and sacrificial significance to speak 




'On the issue of the presence or absence of the 
article Ths , we have followed the reading of NOVUM 
TESTAMENTUM GRAECE, 26th edition of the E. Nestle and E. 
Nestle text, edited by K. Aland, M. Black, C. M. Martini, 
B. M. Metzger, and A. Wikgren (Stuttgart: Deutsche Bibel- 
stiftung, 1979), which is the same as the reading in the 
25th edition of the Nestle-Aland text followed in The 
Greek New Testament, 3rd edition, K. Aland, M. Black, 
C. M. Martini, B. M. Metzger, and A. Wikgren (London/New 
York: United Bible Societies, 1975). Support for this 
reading is given in Metzger's TCGNT, p. 508. We will 
proceed with the reading 4.4' rr(ö rtes, suggesting the 
later addition of Tys , pointing back to di. 
' rr4crEw: 
yh 0e *wrcv in 3: 22. It is better for us to work with 
a clear text than to work with a word in brackets, despite 
the questionable reading. (The complete omission of A 
[Ths ] TTIo T vs from A and 2127 is precisely that, and not a 
good reading [Metzger, TCGNT, p. 508]. ) 
We choose this reading although we recognise that the 
evidence is not convincing for either the inclusion or 
exclusion of T( as a survey of critical texts will 
indicate: including Tres ; J. J. Wettstein, Novum Testament 
Graecum, vol. 2, (Amsterdam: ex Officina Dommeriana, 1752), 
p. 40; J. J. Griesbach, Novum Testament Graece, vol. 1, 
(Leipzig: Sumtibus G. J. öschen, 1803); Hermann F. 
von Soden, Die Schriften des Neuen Testamentes in ihrer 
ältesten erreichbaren Textgestalt her gestellt auf Grund 
ihr- er Textgeschichte; vol. 2, Teil, Text mitApparat 
Göttingen: Vandenhoeck & Ruprecht, 1913), p. 666; 
excluding Täs ; S. P. Tregelles, The Greek New Testament, 
part 4, Romans to 2 Thessalonians (London: Macmillan and 
Co., 1857-1879), p. 681; Constantinus Tischendorff, Novum 
Testamentum Graece, vol 2,8th ed., (Leipzig: Giesecke & 
Devrient, 1872), p. 378; Brooke F. Westcott, and Fenton 
J. A. Hort, The New Testament in the Original Greek 
(London: Macmillan and Co., 1909), p. 356; and George 
D. Kilpatrick with Erwin Nestle, H ICA/NH &IA9NK14 , 
2nd ed., (London: British and Foreign Bible Societies, 
1958), p. 475. 
2William S. Campbell, "Romans III As a Key to the 
Structure and Thought of the Letter", NovT 23 (1,1981) 
22-40 (p. 24). 
3Käsemann titles his discussion of 3: 21-26 in Romans 
"The Thesis", which indicates its significance in the 
argument (p. 91). 
4There are 9 references to God in 3: 21-26,5 uses of 
6F4s, and 4 pronouns. There are four uses of /ur. oouvq , 2 uses of the verb di -, uo ', and one use of / ii los 
5 yyvov )Coio-rom' (3: 22), *#rrä C , -., (3: 24), 
öv (3: 25), 
and ji, ro,; (3: 26), all indicating the significance of Christ 
in relation to faith, deliverance (redemption, forgive- 
ness), and the demonstration of God's righteousness. 
Christ is therefore central to this righteousness, but the 
focus is on the righteousness of God itself. Ili Tres (used 
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3 times) and rrio"rEVý,. (used once) are also significant, 
especially in contrast to the opening words of the peri- 
cope (Nvvc r#' )(w is vOpov ). The prominence of 
ell cuoo-üv,, should be noted (3: 22,23 and 24 implicitly). 
The variant readings to lhe-. 43 (3: 26) in the 26th 
Nestle-Aland text (and all the texts noted in note 1)Vseem 
well explained by Metzger, TCGNT, p. 509. In 3: 22, Fic 
n. rvr. cs ro'vs TriýrFSorr. cs is to be preferred to Fn( 7T. tvTts, 
and preferred to Fis Tuvri s 'r4 tn( 77. (v7. L$ roes Riorrüoýres 
(despite Anders Nygren's argument for the latter based on 
some good textual witnesses, Commentary on Romans, 
translated by C. Rasmussen, (London: SCM Press, 1952), 
pp. 150-152. For support of the choice in this study, see 
Metzger's TCGNT, p. 508. 
6Robin Scroggs, "Paul as Rhetorician: Two Homilies in 
Romans 1-11", in Jews, Greeks and Christians: Religious 
Cultures in Late A tin uity Essays in Honor of William 
David DaviesT, -edited by Robert Hamerton-Kelly and Robin 
Scroggs (Leiden: E. J. Brill, 1976) 271-298 (p. 276). 
7Ibid., p. 276. 
8lbid., p. 275, and pp. 275-281. Scroggs is thus 
suggest ni ga rhetorical pre-history to most of the 
material in 1-11. 
9Ibid., pp. 281-289, "A Homily on the New Life in 
Christ". 1: 16-4: 25, and 9-11 in their present form and 
positioning aid in the affirmation of God's righteousness 
and justification of men through faith in Christ 
even if they existed in a separate form within-a 
different context. 
10Ibid., p. 276. 
11The content of 3: 19-20, and the continuing emphasis 
on faith in 3: 27-31, and the discussion of Abraham in 4 
seems a very appropriate setting for the pericope. There 
is no difficulty in relation to the consistency of subject 
matter. On the rhetorical connections between these 
sections, see Stowers' The Diatribe and Paul's Letter to 
the Romans, pp. 155-174. 
12This is not a major part of Scroggs study, so he 
cannot be faulted for not developing his work along the 
lines of our concern. 
13The distinctives may have little to do with the 
rhetorical pre-history of the surrounding material. In 
fact, one can argue for the earlier history of 3: 21-26, or 
part of it, which suggests that the relationship between 
3: 21-26 and its textual environment is not clear outside 
of their presence together as written. 
14Wuellner, "Paul's Rhetoric of Argumentation in 
Romans", p. 168. Noting the rhetorical function of 1: 16- 
17 as "transitus" may indicate further the significance of 
3: 21-26 as a focal point in Paul's argument (pp. 168-169). 
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15White, The Form and Function of the Body of the 
Greek Letter, p. 85. 
16Moulton and Milligan, VGNT, p. 657. 
17This is a theme that Paul will expound later, 
leading into his discussion of life in the Spirit (7: 1- 
8: 17). 
184: 25 leads into the next section with its formulaic 
statement of forgiveness and justification in relation to 
the death and resurrection of Christ. 5: 1-11, viewed very 
simplistically, is a summary section and transitional at 
the same time (see next chapter). 5: 12-21 is distinctive 
in its specific Adam-Christ typological argument, but ties 
into the broader argument thematically in terms of the 
reign of grace, righteousness in and through Christ, and 
the antithesis of sin to obedience. 
19A recent study on this text and issue is C. T. 
Rhyne's Faith Establishes the Law, SBLDS 55 (Chico, Cal.: 
Scholars Press, 1981). 
20The Law, as an issue, becomes the meeting place of 
continuity and discontinuity in the history of salvation. 
Studies that have recently been significant in assessing 
Paul's understanding of the Law are: E. P. Sanders, "On 
Fulfilling the Law in Paul and Rabbinic Judaism" in Donum 
Gentilicum: New Testament Studies in Honour of David 
Daube, edited by E. Bammel, C. K. Barrett, W. D. Davies, 
(oxford: OUP, 1978), pp. 103-126; C. E. B. Cranfield, 
Romans, vol. 2, pp. 845-870, the first part based on 
earlier work, "St. Paul and the Law", SJTh 17 (1964) 
43-68; E. P. Sanders, Paul, the Law, and the Jewish 
People (Phila.: Fortress Press, 1983), pp. 1-167. Less 
well known, but helpful for our perspective, is the study 
of G. Eldon Ladd, "Paul and the Law", in Soli Deo Gloria: 
New Testament Studies in Honor of William Childs Rob-inson, 
edited by J. McDowell Cl bards, (Rich ond, Va.: John Knox 
Press, 1968), 50-67. 
21Here we have circumcision in mind (2: 25-29), 
although Paul's argument suggests that the implications 
are much broader than the issue of circumcision. It is 
the definition of 0 .... rvvl4T. c that is at stake, and 
later the definition of Israel (9: 6). 
22Amidst all the discussion of olta, t, orvr., 9to , 
Cranfield's argument, and especially his treatment of 
D/1 lyd/oo'4. h in Rom 3: 21-26 is most convincing (Romans 
vol. 1, pp. 91-102, vol. 2, pp. 202-203,211-214 . 
Cranfield's perspective, is that "Oo; is a genitive of 
origin and that dllr. ýsvovrn refers to man's righteous 
status which is the result of God's action of justifying" 
(Romans vol. 1, p., 97). This he holds for 3: 21-22, while 
viewing reis orirt', rýoo-v'r,, s drov (3: 25-26) as referring to 
"God's own righteousness" especially because of "the 
reference to God's being righteous in the last part of 
v. 26" (Romans vol. 1, p. 202). If Paul sought to tie 
3: 21 into 3: 20, the understanding of 6EOl; that 
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Cranfield suggests is most plausible. In 3: 20, the 
inability of the Law to justify man before God is stated, 
leading Paul to claim that the knowledge of sin is what is 
gained through the Law. 3: 21-22 is in contrast to 3: 20, 
stating that apart from the Law, a righteousness before 
God, or "the righteousness which is sent from God has been 
revealed" (BAG, p. 860), or has been made known. Verse 22 
identifies the righteousness as by means of faith in 
Christ Jesus for all who believe. This righteousness is 
one that man in some sense appropriates or is included in, 
not by works of the Law, but by faith in Christ. In view 
of 3: 20, and 2: 5-16 (which has certain parallels to 3: 21- 
24), this seems to be speaking about a justified state 
before God. We call this the present reception of an 
eschatological acquittal from God. The fact that this is 
God's action, and can be viewed as "power" or "God's 
saving activity, which is presented as a gift" does not 
necessarily change the emphasis in Rom 3: 21-26 (Ernst 
Kasemann, "'The Righteousness of God' in Paul" in New 
Testament Questions of Today translated by W. J. Montague 
[London: SCM Press, 1969 168-182, (pp. 170,172). It 
must be noted that it is in or by means of the gospel 
(which is the power of God for salvation) that the 
righteousness before or from God is revealed as being from 
faith to faith. The power of God that brings about salva- 
tion is what the gospel is and does, a gospel that dec- 
lares that righteousness before God is a matter of faith, 
due to God's action in Christ. Whatever aspects of God's 
power are associated with the righteousness revealed in 
Christ (Kasemann), in 1: 17 and 3: 21-22 we want to stress 
the forensic nature of righteousness (Hill, Greek Words 
and Hebrew Meanings, pp. 82-162; J. A. Ziesler, The Mean- 
En--g of gRihteousness in Paul: A Linguistic and Theological 
Enquiry SNTS 20 Cambridge: CUP, 1972), on Romans, 
pp. 186-211). 
The activity of justification ( oýýK. tiovrrýoý - 3: 24) is speaking of the rrcvres of 3: 23, and reveals that God 
has made justification a gift. In 3: 25-26, there is 
a shift in emphasis, with "righteousness" referring to 
God's own righteousness, God being "in the right" (Hill, 
Greek Words and Hebrew Meanings, p. 158), because of his 
activity implied in 3: 24 and explained in 3: 25-26. The 
phrase f+s ro' ('1' c . (üröv 
diK. 
c, ov nu' o K- o, vrA To', 
? 
rr 
ffiorFls 1Tvro; (3: 26c), taking xcs as a regular copu- 
lative, states in brief the two aspects of righteousness 
that Paul has presented in 3: 21-26b. God is righteous in- 
what he has done, and he justifies man on the basis of 
faith in Jesus. Thus, God's eschatological acquittal on 
the basis of faith, which is the righteous status or 
situation that is revealed in the gospel, proves that God 
Himself is just. This is because of the way he brought 
this about in Christ (3: 24-25a). This understanding of 
righteousness is supported by: Rom 10: 3; Phil 3: 9; and 
2 Cor 5: 21 (here the meaning "those that are justified" 
in Christ). 
BEo7 o4Kilormniv in Rom 3: 5 is often mentioned when a 
subjective genitive is sought for in relation to God's 
righteousness, and this is indeed an example of this. 
This is a concern of Paul (as 3: 25-26 shows), but we do 
not think this is the case in 3: 21-22. Sanday and Headlam 
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note that in 3: 22, the relationship of righteousness "to 
the human recipient is quite unmistakable" (Romans p. 25). 
They add later, "the righteousness of which the Apostle is 
speaking not only proceeds from God but it is the righ- 
teousness of God Himself" (Romans p. 26). In Romans the 
stress is on the fact that this righteousness is something 
that is actual to men through faith and not Law (note esp. 
3: 21-4: 25, and 9: 30-10: 10: 13 where 20 of 31 uses of 
d4K. ooovvry are found and 7 of 13 uses of dt, cuo'w ). 
23The only use of rrre-ris in 1: 18-3: 20 is in 3: 3. 
Other uses in Romans are found in 1: 5,8,12,17(3), 9: 30,32, 
10: 6,8,17,11: 20,12: 3,6,14: 1,22,23, (16: 26). 
We recognise the possibility of the subjective 
genitive, speaking of Christ's own faith, but prefer the 
objective genitive (Arland Hultgren speaks of an 
objective genitive affected by Semitic influence, thus 
being a "Genitive of quality" ["The Pistis Christou 
Formulation in Paul" NovT 22,3, July 1980,248-263 
(p. 263)]; Hultgren helpfully presents arguments for the 
subjective genitive [pp. 250-253] before his own position 
is presented [pp. 253-263]). 
It seems to us that Paul is comparing ? rip-r's and 
vors in Romans as aspects or potential means of 
justification (note 3: 21-22,27-31). Faith is central to 
Paul's concern, because it is central to his understanding 
of acceptance of eschatological acquittal and therefore 
righteous standing. Paul is arguing for what we might 
term, along with Anthony Thiselton, "the grammar of the 
concept" of righteousness or justification (The Two 
Horizons: New Testament Hermeneutics and Philosop ih cal 
Description with Special Reference to Heidegger, Bultmann, 
Gadamer, and Wittge nstein Exeter: Paternoster Press, 
19801F p. 42-45'. He is denying that there is any intrinsic 
relationship between doing works of the Law and justifi- 
cation, but affirming that faith is part of what justifi- 
cation means in the present (and therefore righteousness). 
Paul does not argue this as a philosophical theologian, 
but as a missionary theologian explaining and defending 
the gospel he preaches. 
We interpret Iaý"ý XP/P-100 in 3: 22 as the object of 
faith, clarifying the necessary direction of faith for 
righteousness. (In contrast to 3: 22,10: 4 teaches 
that Christ is the end of the Law as regards righteousness 
for all who believe. It is for those who believe, that 
Christ is the means of righteousness, not those who pursue 
righteousness on the basis of their own works of the Law 
(10: 3). Thus, Paul's argument is that faith in Christ, 
rather than works of the Law is part of God's justifica- 
tion. ) We view di. i rrlörF-s in 3: 25 as meaning "through 
faith", the faith of believers in Christ. Paul is 
bringing the principle of the need for faith into, the 
centre of his discussion here. We translate rö fK 
m0lrews Tyo-eý as "the one because of faith in Jesus" (see 
BAG, p. 234 on Ar ). 
In response to the subjective genitive argument, 
Paul's exemplum argument in 4: 1-25 does not seem to point 
to Abraham's faith as ultimately efficacious for his seed, 
but that the faith of Abraham must be shared or approp- 
riated (4: 12,16). 4: 23-24 seems to indicate a comparison 
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of faith, and states the necessity of belief. EK rr(a r&&js 
in 5: 1 is evidently the faith of the believer, not Christ 
or Abraham. We maintain the same type of understanding 
for Gal 2: 16,26; 3: 14,24,26, especially when one notes the 
hearing of faith (3: 2) and the following argument (3: 2- 
14). 
24Axiom of impartiality studied by Jouette M. 
Bassler, Divine Impartiality: Paul and a Theological Axiom 
SBLDS 59, Chico, Cal.: Scholars Press, 1982), pp. 121-156 
for the significance of Romans 2: 11. See also, "Divine 
Impartiality in Paul's Letter to the Romans", NovT, 26 (1, 
1984), 43-58. 
25Although clearly an eschatological concept in Paul, 
Rom 2: 7,10,8: 18; 1 Thess 2: 12; Phil 3: 19-21, one needs to 
keep in mind how Paul brings eschatological ideas into the 
present, as in 2 Cor 3: 7-4: 17, and Col 1: 27. Also the 
present dimension can be seen in the sin of Rom 1: 27, and 
the reference to the inheritance of Israel (Rom 9: 4). For 
eschatological ideas associated see 4 Ezra 7: 122,2 Apoc. 
Bar. 51: 1,3,54: 21; 3 Apoc. Bar. 4: 16 (Greek), Isaiah 
43: 7. 
26diºt4tovrrvoc probably refers back to rr. 
ivrAc 
, and 
can be treated as an indicative verb (BDF discusses this 
under anacoluthon, p. 245). 
27NT uses are Rom 3: 24,8: 23; 1 Cor 1: 30; Col 1: 14; 
Eph 1: 7,14,4: 30; Heb 9: 15,11: 35, Luke 21: 28. Uses of 
ýrroAVr we/s that have a future or apocalyptic element 
are found in Rom 8: 23, Eph 1: 7,14 and Luke 21: 28. 
28Hil1, Greek Words and Hebrew Meanings, p. 76, 
prefers the "Exodus pattern as a "path to 
For ; rff AjsýjeNºýs see Hill, Greek Words and Hebrew 
Meanings, pp. 69,71-76 below as GWHM; LSMJ, p. 208; BAG, 
p. 95; Geoffrey Lampe, A Patristic Greek Lexicon (Oxford: 
irroJlv'ýýU. ýc ", OUP, 1961-1968), p. 201; Friedrich Buschei, ` 
TDNT, 4, pp. 351-356; Colin Brown, "Redemption", NIDNTTh, 
189-200 (pp. 199-200). 
29Lampe, A Patristic Greek Lexicon, p. 201 gives 
evidence from patristic sources for connection with 
baptism. Kasemann, Romans p. 96, notes the liturgical 
aspect. Otto Michel, Der Brief an die Römer 5th ed., 
(Gättingen: Vandenhoeck & Ruprecht, 1978 views it as part 
of the "abendmahlsliturgie", p. 150; Wilckens, Der Brief 
an die Römer, vol 1, p. 189, notes traditional motif, and 
prefers the Exodus-deliverance concept to slave manu- 
mission. 
30Cranf ield, Romans, vol. 1, p. 208. 
31Ibid. 
, p. 208. 
32Vincent Taylor, in "Great Texts Reconsidered" 
ExpTim 50 (April, 1939) 295-330 (p. 297), suggests 
"demonstration" or "proof". Barrett notes (Romans, p. 78) 
that 7, V4, --, f(5 has the same ambiguity in Greek as does 
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the English word "demonstrate". To us the stress seems to 
be on ideas of showing, revealing, displaying, more than 
proving in a formal sense; see also BAG, p. 262, LSMJ, 
p. 558. 
33A helpful discussion of the d- clause, including 
the meaning of rveris , is presented by Sam K. Williams in Jesus' Death as a Saving Event: The Background and 
Origin fa Concept HDR 2 Mis oula, Mont.: Scholars 
Press, 1975), pp. 19-34. Although we do not follow 
Williams' broader interpretation, his noting of the 
"negative" idea in the clause suggesting the need for 
God's action is one we agree with (note pp. 28-29). Much 
of his discussion is responding to the work of W. G. 
Kümmel, " trip#rls and fsd4v; is .A Contribution to the 
Understanding of the Pauline Doctrine of Justification. " 
(Translated by J. E. Crouch) Journal for Theology and 
the Church 3 (1967) 1-13. 
The following stress or allow for a difference bet- 
ween aloe-or, s and 4ý q 'res : Sanday and Headlam, Romans, 
p. 90, Taylor, "Great Texts Reconsidered", p. 298, Nygren, 
Romans, pp. 159-160, Barrett, Romans, p. 79, Leenhardt, 
Romans, p. 107, Cranfield, Romans, vol. 1, p. 211, 
Sch Römerbrief, p. 113 Wilckens, Der Brief an die 
Römer, vol. 1, p. 197. Not stressing d fference between 
Trcý ,S and : igýtoýs : Käsemann, Romans, p. 98, and Meyer, 
"The Pre-Pauline Formula in Rom. 3.25-26a", p. 204. 
34Cranfield, Romans, vol. 1, p. 211; BAG, p. 77. 
35There is an element of defence in Paul's argument 
here. Leenhardt's (Romans, p. 107) comments concerning 
m. Yoma 8: 8 are signifi ä t. He notes that the idea of 
sins not being dealt with until the appointed time was not 
unusual, and in f act it was demonstrated on the Day of 
Atonement. In this respect, the Day of Atonement 
signified that God must respond to sin, but there was a 
built-in dimension that pointed to His patience each year. 
Thus, the Day of Atonement pointed to God's mercy and His 
justice. 
36The phrase is similar to J. Christiaan Beker's 
phrase "proleptic realization" (p. 128) in Paul the 
Apostle: The Triumph of God in Life and Thought 
(Philadelphia: Fortress Press, 1 980). 
37Note in the following verses: F! s ...... . (urov ... To; BEDti ...... . (ür"p ..... . (uröv c/ 4,.. - 
38LSMJ, p. 1536. 
39BAG, P. 729, with the latter meaning of "plan, 
purpose, intend", note Rosa 1: 13 and Eph 1: 9. 
40 MM, ' p. 554; the reading of "offered" is tempting 
theologically in view of the sacrificial overtones. 
Although-this is possible, this is not a preferred reading 
or translation, and has little support. In any case "to 
offer" need not be sacrificial. Barrett allows for this 
meaning (Roma, p. 77) when he suggests that the verb 
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may have the active meaning of offering sacri- 
fice. This cultic context may have influenced Paul's 
choice of this word, but it still need not be sacrificial 
in the narrow sense. 
41We usually speak of 
('A (D-r? Piov rather than 
iý. crTnpýos since we are specifically interested in the word 
as it functions substantivally. We recognise, though, 
that fA jrrä"""- is a form of the adjective a Helpful are the following lexical and dictionary listings: 
LSMJ, p. 823, BAG p. 376, MM p. 303, G. Adolf Deissmann, 
"The Mercy Seat" in EncBib, vol 3, col. 3027-3035, 
SB, vol. 3,165-185, Friedrich Büschel, ýa"cýýýPý"ý " 
in TDNT, voL 3, pp. 3 20-323, Hans Georg Link, and Colin 
Brown, ýa"crT"p. cý in NIDNTTh, vol. 3,148-166. Outside 
of commentaries and works 'primarily interested in tradi- 
tion history, the following need to be mentioned: G. A. 
Deissmann, ýýºýýrýj"ýos and in Biblical 
Studies: ies: Contributions Chiefly from Papyri and 
t 
I- nscrip- 
ions to the History of the Language, the Literature, 
and the Religio of Hellen si tic Judaism and Primitive 
Christianity y translated by Alexander Gri ve e, (Edinburgh: 
T. & T. Clark, 1901), pp. 124-135, also " I, ACTHP: oc und 
IAACTHPION : Eine lexikalische Studie", ZNW 4 (1903) 
193-212; Rommuald Mollaun, St. Paul's Conception of 
ia. ýo'ý7rý"ý according to Romans 3: 25: An Historic-Exegetical 
Investigation New Testament Studi se 4 (Washington D. C.: 
CUAP, 1923); Hastings Rashdall, The Idea of Atonement in 
Christian Theology (London: Macmillan and Co., 1925 , 
pp. 130-132; Charles H. Dodd, " SnaricEZ9AZ , Its Cognates, Derivatives, and Synonyms, in the Septuagint", JTS, 32 
(1931) 352-360; Manson, " rAa. CrHPIoa ", 1-10; W. D. Davies, 
Paul and Rabbinic Judaism: Some Rabbinic Elements in 
Pauline Theology 4th ed., Phila.: Fortress Press, 1980), 
first ed. 1948 is the same on -rAdo"irrO1ov , pp. 232-242; Leon Morris, "The Use of (A-WrffOAc etc. in Biblical Greek", 
ExpTim 62,8 (May 1951) 227-233, "The Meaning of 
tIAA£THPIo" in Romans 111: 25", NTS 2 (1956), 33-43, and 
most recently Morris has restated his case in The Atone- 
ment: Its Meaning and Significance (Leicester: Inter- 
Vä s ty Press, 1983 j, pp. 151-176, esp. pp. 166-170; Lohse, 
Märtyrer und Gottesknecht: Untersuchungen zur urchrist- 
lichen Verkundigung vom Suhntod Jesu Christi Gottingen: 
Vandehoeck & Ruprecht, 1955), pp. 150-152; Roger Nicole, 
"C. H. Dodd and the Doctrine of Propitiation" WSJ 17 
(1955) 117-157, and more recently "HilaskesthaTRevisited" 
EvQ 49,3 (1977) 173-177; Hill, GWHM, pp. 23-48; T. C. G. 
Thorton, "Propitiation or Expiation? iA. crr., nov and cAco-res 
in Romans and I John", ExpTim 80,2 (1968) 53-55; 
Stanislav Lyonnet, Leopold Sabourin, Sin, Redemption, and 
Sacrifice: A Biblical and Patristic Stud Analecta Biblica 
48 (Rome: Biblical Institute Press, 1970 , pp. 155-166, 
noted below as SRS; David Greenwood, "Jesus as Hilasterion 
in Romans 3: 25'T ThB, 3 (1973), 316-322; Paul L. Bremer, 
"Paul's Understanding of the Death of Christ According to 
Romans 1-8" (Ph. D. Diss.: Princeton, 1974), 102-144; C. M. 
Robuck Jr., "What is the Meaning of Hilasterion in Romans 
3: 25? ", Studia Biblica et Theologica 4 (1974), 21-36; 
Williams, JesusDeath as a Saving Event; Norman H. Young, 
"C. H. Dodd, 'Hilaskesthsi' and his C tics", EvQ 48 
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(1976), 67-78; Kenneth Grayston, "'Hilaskesthai and 
Related Words in LXX" NTS 27 (1980-1981) 640-656; Martin, 
Reconciliation, pp. 85-89,241-243; Janowski, Sühne als 
Heilsgeschehen, pp. 350-354, the whole work is on the 
Hebrew 0 
42Deissmann, "The Mercy Seat", col. 3029. 
43Vincent Taylor suggests "as a means of atonement" 
as a definition of A. corrnP, rrv, "Great Texts Reconsidered", 
p. 297, also in The Atonement in New Testament Teaching 
2nd ed. (London: The Epworth Press, 1954), p. 91. This is 
obviously a general definition, but it is close to the 
sense of the word 't. l. rvrnPýov for two reasons: 1) it 
connotes the broader aspects of sacrificial forgiveness 
and mediation, and 2) within an OT context it has a 
definite association with the locus of the atonement. 
Taylor strongly prefers ideas of expiation to those of 
propitiation with reference to C. H. Dodd, whereas we 
would want to see propitiation and expiation as included 
within Paul's concept of atonement. This is especially 
the case since ideas of God's wrath and eschatological 
judgment are close at hand (1: 18-3: 20, esp. 2: 4-16, and 
5: 1-11, esp. 5: 9-11, and note the implications of no 
condemnation 8: 1-4). The idea is not a temporal one as 
such, with anger turning to pleasure, but God's righteous 
provision for forgiveness in the context of the revelation 
of His wrath. This implicitly calls for the condemnation 
of sin in the flesh (8: 3-4). In the sense that Christ 
provided for the just condemnation of sin, and allowed for 
life in the Spirit which implicitly pleases God (8: 8), 
Christ provided propitiation of wrath in judgment, and 
expiation of sin needing forgiveness. 
44Lyonnet, 
and Sabourin, SRS, pp. 157-159. 
45See Leenhardt, Romans, pp. 102-106 for careful 
study allowing forthe place of sacrificial words and 
ideas, including . 4i144 . 
461f the martyrological emphasis suggested by 
Rashdall (The Idea of the Atonement in Christian Theology, 
pp. 130-132 , and developed by E. Lohse (M rar und 
Gottesknecht, pp. 149-154), Hill (GWHM, esp. pp. 47-48), 
and Williams (Jesus' Death as a Savin Event) is correct, 
then there is really lip the explicitly cultic meaning to 
the pericope. One could still suggest, though, that 
martyrological concepts, within a Jewish sphere at least, 
were a development from ideas instilled by. a history of 
cultic practice, or at least maintain parallel and 
overlapping concepts. If this is the case, then cultic 
ideas may still be appealed to as tertium comp rationis. 
47Also 
see Hill, GWHM, p. 43; Link, and Brown, 
to ýýi. to'Kerýcý ", pp. 164-166; and Williams, Jesus' Death as 
a Saving Event. 
48This is clearly a majority perspective, especially 
in commentaries written on Romans. 
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49Mollaun, St. Paul's Conception of 
according to Rom III: 25, pp. 88,96-98. See also, Lyonnet 
and Sabourin, SRS, p. 155, referring to atoning monument 
inscriptions; Cos 81,347. 
50More recently, The Atonement, pp. 166-170. 
51Lyonnet and Sabourin, SRS, p. 161. 
52For Paul's use of the article with significant 
words, see GNTG, III, pp. 175-177. 
53Mollaun, St. Paul's Concept of iAýrTay, oW 
According to Rom. 111: 25, conclusion on this issue on 
p. 88, and stated in reference to Rom 3: 25 on pp. 96-97; 
also the well known article of T. W. Manson, "zAacrHrioAi"; 
Lyonnet and Sabourin, SRS, pp. 155-166. Also maintaining 
the possibility of local significance to the word 
are Wilckens, Der Brief an die Römer, vol 1, pp. 190-194, 
and Nygren, Romans, pp. 156-158. 
54For summary, Mollaun, St. Paul's Concept of 
r Arc rrh i" v According to Rom. 111: 25, pp. 25-42, and 
briefly E. H. Gifford, The Epistle of Paul to the Romans, 
reprint from the "Speaker's Commentary originally 
published in 1877 (Minneapolis, Minn.: The James Family, 
1977), p. 97. 
55This phenomenon has led to the emphasis on such 
cultic language by Nygren, Romans, pp. 156-158; also 
Leenhardt, Romans, pp. 102-106, and Wilckens, Der Brief an 
die Römer, vol. 1, pp. 190-195, to mention a few that give 
cultiic language particular prominence in their discussion. 
56Lyonnet and Sabourin, SRS, p. 163. 
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More recently on the subject is Gerd Riese's work, "Die 
alttestamentlichen Zitate im Römerbrief: Eine Untersuchung 
zur paulinischen Schrift Auslegung" (Diss., München, 
1977). Note Catena in 3: 10-18 just before this pericope, 
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69Ibid., p. 153. 
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pp. 138-139. 
72Argus McIntosh, "Pattern and Ranges", Language, 37, 
3 (1961) 325-337, (p. 335). 
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sense of ideas of atonement being transferred to death or 
martyrdom as we see in 4 Macc 17: 22,6: 28-30, or even 
209 
Isaiah 53: 4-12 (10); nor is it an innovation in relation 
to community righteousness or obedience and purity, note 
1 QS 3: 11 ff., and 9: 3-6 (Hermann Lichtenberger, 
"Atonement and Sacrifice in the Qumran Community" in 
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CHAPTER III 
CULTIC LANGUAGE IN THE APOLOGETIC FOR THE GOSPEL: 
II. ROMANS 5: 9 
A. Summary of Interpretation 
Paul's use of Fv ry . (/+-er( curov in 5: 9 conveys a 
sacrificial understanding of Jesus' death, closely 
associated with justification within Paul's argument, and 
reminiscent of Paul's cultic thought in 3: 25. In 3: 25 the 
atoning or propitiatory role or function of Christ as set 
forth by God (by means of his blood) is stated to explain 
and defend Paul's argument about God's righteousness and 
justification, whereas in 5: 9 the cultic thought is 
expressed as part of the concept of justification. 
Furthermore, within a context where justification is seen 
as parallel to reconciliation and logically leading to 
salvation, the cultic thought is not emphasized. At the 
same time, one can speak of the metaphorical meaning and 
cultic meaning of ddfK in this context, as in 3: 25, 
because sacrificial ideas are conveyed by the use of the 
word. 
B. The Context 
The significance of the phrase Fv ry . ct('urt .t 
srov 
can only be presented in view of the change of context 
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from 3: 21-26.1 This will help to clarify the particular 
role cultic language may have in Paul's argument concer- 
ning the power of the gospel (1: 16-11: 36), and more 
specifically in this significant part of it (5: 1-11). 
1. Romans 5: 1-11 Within Romans 
Romans 5: 1-11 is a transitional section within Paul's 
argument in 1: 16-11: 36. It follows on directly from 1: 16- 
4: 25, continuing a number of Paul's significant themes. 2 
At the same time, 5: 1 seems to bring the whole preceding 
argument to bear on the forthcoming declaration. 3 It 
presents the results of the previous argument in a 
climactic way, using the framework of reconciliation. 
This new framework is present not only because Paul 
desires to express previous thought differently, but 
because chapters 5-8 are a development on the previous 
section, containing new emphases. 4 The fact that Paul 
introduces the subject of future salvation (mow Bhýe1f6& 
5: 9,10), indicates that Paul has reached a new stage in 
the argument, even though it may have been implicit in the 
earlier section. This interest in salvation reaches its 
climax in 11: 26-32. Paul introduces the body of his let- 
ter in such a way that he must demonstrate the adequacy of 
his gospel in terms of salvation (o-urhýor. t 1: 16). The 
agenda has been set, and Paul has been moving towards his 
goal all along. The transition to this aspect of the 
argument is made with reconciliation language, which 
broadens the case already presented. 
5: 1-11 declares the situation of the believer, 
following justification through Christ. This allows for 
the believer's present boast in God. The mediating role 
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of Christ is emphasized, indeed the mediating role of 
the Lord (5: 1,9), although the section maintains a theo- 
centric perspective (5: 1,2,5,8,10,11). The emphasis on 
Christ's Lordship actually begins in 4: 24 with the raising 
of the Lord from the dead (note 1: 3-4). The relative 
clause to follow, commonly thought of as traditional, 
cryptically expresses the justification associated with 
the death and resurrection of Jesus the Lord. The 
common denominator with the Abraham section is faith in 
the God who brings life out of death and its connection 
with God's justification or reckoning which results in 
righteousness (4: 22-25). This for the gospel means faith 
in the God "who raised Jesus the Lord from the dead" 
(4: 24), which speaks of the Christian's justification. 
This leads to 5: 1 in which there is the declaration of 
what the Lord has gained for those who believe. 5 
2. Romans 5: 1-11: The Context of 5: 9 
The significance of what we consider to be sacri- 
ficial language, The rw . tir. cT( evtcü, needs to be seen 
within Paul's emphasis on the situation of the believer, 
that results from justification (5: 1,9). Through Christ 
there is peace with God (5: 1), access to the realm of 
grace, and confident expectation and boasting on the basis 
of the hope of God's glory (5: 2, compare 3: 23). This 
boasting in God (5: 2-3,11, compare 3: 27,4: 2-4) is valid 
during present experience which indeed nurtures and 
supports this hope (5: 3-5). This is a confident hope 
(5: 5, note 1: 16,9: 33,10: 11). The use of KývX. 
ccrtý 
(5: 2,3,11) suggests that this is crucial to Paul's under- 
standing of the result of justification. The believer 
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can boast in God in the present (5: 3), because of the 
future (5: 2), and because of what God has done and demon- 
strated through Christ in the past (5: 6-10). The climax 
of 5: 3-5,6 affirms the validity of the believer's boast, 
because of the love of God (subjective or genitive of 
origin) that is experienced by the believer by means of 
the Holy Spirit (5: 5). 7 Specific cultic language is not 
evident in 5: 1-5, although cIIK41 w 9tvr(-s .... 6' nrcrrFas (5: 1) 
probably points back to 3: 21-26, especially if seen in 
parallel with oil KAt41 OtvrEc. , .. Er ru d4irire evrov (5: 9) . 
The boast in God declared in 5: 1-5 is supported by 
5: 6-8, because of its affirmation of the love of God. The 
death of Christ demonstrates the love of God (5: 8) in a 
similar fashion to how it demonstrates the righteousness 
of God in 3: 21-26. Christ's death is the demonstration of 
God's love, that in some sense the Holy Spirit pours into 
the life of the believer. It is this love that becomes 
the certainty of the believer's hope. Paul's transition 
is clear. What has been expressed in terms of justifica- 
tion (God's purpose/result in Christ's death), becomes 
further confirmation of Paul's argument now in terms of 
God's love. 
5: 9-11, as a unit, concludes this section. The two 
uses of V; v(5: 9,11) indicate that the implications of 
the death of Christ are valid in the present time (note 
3: 21-26). Justification in principle results in salvation 
from wrath. 9 Salvation is a future concept here, with 
justification assuring it. The thought of 3: 21-26 is 
being qualified in terms of salvation language. The 
change to reconciliation in 5: 10 makes explicit what was 
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already implicit in the declarations of 5: 1-8.10 Ex B o< 
further explains in reconciliation language the status of 
being 410_496,4S and {cfýýs (5: 6), and especially Cpipr'aai 
(5: 8). The FXBrös now has peace with God (5: 1), stands in 
the realm of grace, and has a confident future hope (5: 2). 
5: 9-11 returns to the thought of these introductory 
verses, using an explicit reconciliation metaphor, and 
clarifying the hope in terms of salvation. 
ý: R. P. Martin rightly emphasizes ideas of reconcilia- 
tion throughout the section. 11 He suggests that Paul 
adopts and adapts reconciliation to formulate "his gospel 
in communicating it to the Gentiles". 12 It is a move 
away-from traditional justification language. 13 In 
3: 24-26, Paul "expressed dissatisfaction with the forensic 
-cultic idiom that limited soteriology to covenant-renewal 
for the Jewish nation and sought to universalize the scope 
of Christ's saving deed to include the Gentiles on the 
basis of faith not covenantal nomism". 14 Thus Martin 
suggests that Paul purposefully moves beyond the "Old 
Testament - Judaic tradition", and the "cultic-forensic", 
to that which "relates to a universal need namely forgive- 
ness. and personal relationship;.......... both personal 
and cosmic". 15 
We question any dissatisfaction with justification 
ideas in Romans, and would suggest that cultic language 
was not put aside as such, but was used to strengthen 
Paul's argument concerning justification at specific 
points. One must allow for diversity of expression within 
Paul's thought and his argument. Paul's movement to the 
resulting situation of justification calls for language 
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that is relational, and Paul chooses at this point to 
emphasize this aspect of the gospel. Reconciliation 
includes the present experience of peace with God (5: 1), 
the love of God (5: 5), and the assurance of salvation 
(5: 2,10), which Paul prophetically indicates is a cosmic 
reconciliation that still involves Israel. 
16 This has 
been made possible by the death and resurrection of the 
Lord Jesus Christ (4: 24-25,5: 9-11). 17 Thus, the believer 
has a confident boast in God, a boast given to those who 
are justified (5: 1,9). There are two reasons why we 
suggest that Paul has not at this point shown dissatisfac- 
tion with previous language used to declare his gospel. 
First of all, he has been moving towards the subject of 
salvation since 1: 16. The justification language has 
played a significant role in reaching this point, and 
continues to be foundational to what follows (5: 1,9). The 
argument of 5: 1-11 mingles ideas of justification and 
reconciliation in a way that does not evidence dissatis- 
faction, but rather creative building. Secondly, Paul 
returns to f1Kdlo - language in 5: 16 and it remains 
significant especially from 5: 16 to 8: 10, though it is 
important through to 10: 10. The significance of the cul- 
tic language within this section of the letter will prove 
to be closely tied to the language of justification. 
C. Q ýK, cý uýfrrts vvv Ev ri .c (Hwrt d U7 LJ in 5: 9 
Our main concern is with the use of O fU (see 
excursus 2 of the previous chapter). Most commentators 
suggest sacrificial connotations explicitly, 
18 or view it 
in connection with 3: 24-26 without stating the sacrificial 
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connotation. 
19 L. Morris states that there is no 
"necessary implication of sacrifice", but that. ( ri is 
used strictly in parallel with 0. (VAres. 
20 H. J. 
Schoeps suggests that agedah ideas are present, 21 and 
D. E. H. Whiteley sees 'div' in the context of wrath 
pointing "back to the original passover". 
22 
The majority view seems to be correct, a view we 
support by stressing the connection of 3: 21-26 to 5: 1,9. 
Q/_Xýcýs+ýErfs is followed by FK nlo-rfws in 5: 1, and ev 711 
fihArn 
. t? Toü in 5: 9. This is reminiscent of VIA rrio-re"' 
t'' Irü a11T1" dUrI'T( that identifies the nature of 
tA. cs-rh p/"v , 
the role of Christ. This is Christ's role within a con- 
text that is concerned with righteousness; God's and the 
believer's righteousness. Paul has not forgotten the 
argument he has developed in 1: 17-4: 25, and especially 
3: 21-4: 25. This is still foundational to Paul's thought 
in 5: 1-11, as we have sought to suggest above. The parti- 
ciples o6KAia0evrfs (5: 1,9) point back to this foundation. 
This is made clear in the parallel constructions in 5: 9-10, 
which reveal how Paul can move from justification language 
to reconciliation language. In this kal wachomer argumen- 
tation, Paul is emphasizing the certainty of salvation in 
view of justification accomplished and reconciliation 
experienced. 
The casual and unusual argument in 5: 6-8, including 
I! %r., +e 
the use of )(Pirras unryv 7rav AITf 94VVv makes it clear that 
the death of Christ is still the focus of Paul's thought 




. iryart . tum is the death of Christ as the parallel reading 
did roe B. 1varo; rev 
too' 
. core' in 5: 10 affirms (as Morris 
220 
emphasizes). It is by means of, or at the cost of the 
blood of Christ that the believer has been justified. 
But, we suggest that the difference between 5: 9 and 5: 10 
needs to be explained beyond the suggestion that they are 
different ways of referring to the death of Christ. The 
difference between 5: 9 and 5: 10 is more than rhetorical, 
unless one uses the word rhetorical in an extremely broad 
fashion. The fact that 5: 9 and 3: 25 are the only uses of 
. rcfr4 in relation to the death of Christ in Romans suggests 
that they be viewed together to see if the connection is 
important. This is suggested, also, since the only other 
use of dlr4 in relation to the death of Christ in the 
Pauline corpus, outside of references to the Lord's supper 
(I Cor 10: 16,11: 25,27), are in Col 1: 20; Eph 1: 7 and 2: 13. 
This is not a particularly common idiom for Paul. Paul 
could easily speak of the death of Christ or the cross of 
Christ without reference to the blood, as he has done in 
4: 24-25,5: 6-8,10. Therefore a particular emphasis 
because of dc`rd needs to be considered. 
The phrase 
tv ry . tgv4r1 wrov, referring to the death 
of Christ, signifies the means of justification that has 
already received cultic description (3: 25). The cultic 
metaphor again is not developed nor visualized in 5: 9, but 
the sacrificial character of the death of Christ as it 
functioned within God's purpose of justification is what 
is being alluded to. The close association of the blood 
with the propitiatory, and indeed the necessity for sacri- 
ficial blood to be shed and presented for atonement, for 
the forgiveness of sins, surely provided the perspective 
from which to view the death of Christ within the purpose 
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of God. 23 The shift in eschatological perspective, the 
focusing on future salvation in 5: 9, limits sacrificial 
ideas to the background (tertium comparationis). Salva- 
tion from wrath through Christ can be seen as parallel to 
the justifying activity of God in presenting Christ as 
(A. «Tq'iov available and accomplished in the blood of 
Christ. The phrase trrv T' Op, nr, which stands out in the 
.$ 00 text, identifies the need for future salvation, with 014 
here retaining its future sense (contrast 1: 18). This is 
ensured, because of present justification. Thus behind 
the assurance of salvation is the eschatological acquittal 
declared in the present through faith in Christ, whose 
death is the ground of justification. And as 3: 25 has 
stated, this is accomplished because Christ functions as 
ý. c c7 " f10V in the God-man relationship, 24 by means of 
his blood. In 5: 9, only «++/ri. is drawn on in relation to 
-, 
previous cultic language. Avros is located after . u'/44 
rather than before. Whatever the stylistic reasons may be 
for the change, this would seem to indicate that Paul has 
drawn on the sacrificial aspect of his cultic thought, and 
the rest is implicit now in justification itself. Thus, 
the cultic thought is not stressed, and any metaphorical 
tension that may have accounted for the more emphatic 
. (VTOV in 3: 25 is not sensed any more. 
The death-life axis in 5: 10 ( c/t.! Tom' Bdvctov' .,., 
01 Fý 
7,7 ýý7 . (vro" ), already seen in 4: 25 (trtýfoýoOn, 
*' 
is not as explicit in 5: 9, but it is probably implicit 
FSe Tu . ttf+. cn otvrov, giro'). The emphasis in 5: 9 is on 
the accomplishment of the death of Christ and the assu- 
rance of salvation that is based upon it. The or() . (ä rov 
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continues the idea of mediation that is present in 
Fý Tge 
. tepAre . rürou , and stated generally in 5: 1 and 5: 11. 
iv 
Tý 
ý, w; wrw in 5: 10 is difficult, but probably is used to 
emphasize the death-life pattern already referred to in 
4: 25. It is the fact of the resurrection life of Christ, 
joined with his death, that is the assurance of salvation 
(5: 10), as it is the assurance of justification in 4: 25.25 
It is tempting to view the use of 3, '7, and the 
) 41 absence of Pan (5: 10) as particularly appropriate because 
of the movement from justification to reconciliation. 
Also, in another context, Paul associates resurrection 
with reconciliation in an apocalyptic fashion (11: 15), 
indicating almost a causal relationship between reconcili- 
ation and resurrection. The change of thought is not 
substantial from 5: 9 to 5: 10 though, since the death of 
Christ is fundamental to the accomplishing of reconcili- 
ation (5: 10). Reconciliation is a present experience 
through Christ, and will lead to salvation because of the 
resurrection life of Christ. Although the sacrificial 
allusion of 5: 9 is gone, one need not assume that B. t 1 Tos , 
when used of the death of Christ, removes any sacrificial 
connotations already established. The type of reconcili- 
ation accomplished had to do with the past enmity of 
believers, which included the status of being sinners 
(5: 8). It is in a situation caused by sin that gives the 
death of Christ its particular significance (3: 23-26, 
5: 6-8). Sacrificial ideas, associated with forgiveness, 
already established in 3: 21-26, probably still remain in 
the use of reconciliation language. It is suggested here, 
though, that the idea of the life given in sacrifice` is 
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not associated with er rar 3 "ä . rvrrG . This is a reference 
to the fact and implications of the resurrection life 
of Christ. 
F. F. Bruce suggests that Paul expands on the signi- 
ficance of Christ's resurrection life in 6: 8 ff. 26 F. J. 
Leenhardt views such ideas as already implict in 5: 1-11: 
"what justification permits reconciliation foreshadows. 
As he participates in the life of the Risen Christ, the 
believer is assured of attaining the end which the love 
of God proposes to him, namely salvation". 
(Footnote 27) 
The resurrection of Christ is not just a fact, or an assu- 
rance of salvation, but something that ffects the 
experience of the believer. It is even as the believer 
experiences the resurrection life of Christ in the present, 
as described in 5: 1-11, that he has confidence in the sal- 
vation to come. The cryptic character of 5: 9-11 makes it 
difficult to know how much extrapolating is legitimate. 
It does seem that Paul is moving beyond the fact of the 
resurrection life of Christ. As we have noted, reconci- 
liation is associated broadly with resurrection (11: 15), 
and aspects of the resurrection life are seen by Paul to 
begin in the present through faith in Christ. 
The juxtaposition of justification and reconciliation 
to salvation stretches the logic of Paul's soteriology, 
and therefore reveals Paul's emphasis. Although salvation 
is a definite hope, and in that sense Paul can speak of it 
as already experienced (8: 24), the experience of the 
believer is one of awaiting ultimate salvation. Within 
the context, the two phrases Fv rw 4ip-or( ýrvroý (5: 9), and 
Eý r7 awn _ cirr . 
(5: 10) are parallel in a particular, sense. 
It is in or through the blood of Christ (5: 9) that the 
224 
believer (5: 1) is justified. The sacrificial death of 
Christ is the death of all men, but is to be recognised 
for what it means by the believer in the present (note 
2 Cor 5: 14). It is in the life of Christ, a life reckoned 
to the believer by faith'based upon the reckoning of the 
death of Christ through faith, that salvation is assured. 
Event -death and resurrection of Christ- and appropriation 
of event by faith are implicit in both. Thus, now is the 
time for boasting in God. The believer stands in the 
grace of God. Justification and reconciliation are 
accomplished. Salvation is secured. 
D. The Implications of the Use of 
cultic languagein 5: 9 
What Paul says in 5: 9 is based especially upon 
3: 21-26. A pA signifies the role of Christ's death as a 
means of justification established by God. The death of 
Christ functions in the God-man relationship as a sacri- 
fice. It establishes a basis for forgiveness, allowing 
for justification in a way commensurate with God's righ- 
teousness and will. A possible referent is the sacrifi- 
cial blood of a sin-offering (note Rom 8: 3), which can 
be associated with the mercy seat, and was so central 
to the Day of Atonement. More generally, though, Christ's 
blood signifies the means of forgiveness made 
available to the believer. Aff-id in connection with the 
death of Christ speaks of the function of that death 
within God's purpose of establishing a just means of 
justification. 
General references to the death of Christ surround 
this use of . +rr. c (5: 6-8,10). The sacrificial aspect of 
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Christ's death is not being emphasized. It is probable 
that the focus on the love of God demonstrated in the 
death of Christ does not have the same connection with 
cultic ideas as does the demonstration of the righteous- 
ness of God in Romans. The sacrificial aspect of the 
c 
death of Christ need not be absent completely from c54o 
, v'v dRf6. ivev in 5: 8, and from P TOO 
04v. c row Tov viol 
. ýýtov in 5: 10,28 but previous argumentation is not being 
referred to directly. It is only presupposed as justifi- 
cation is presupposed behind ideas of reconciliation in 
Romans. 
Thus, cultic ideas add significant content to the 
forensic perspective implicit in 61IONIO - language in 
Romans, although it may not be as intrinsic to other 
frameworks within which the death of Christ may be viewed. 
E. P. Sanders has stated that "'righteousness by faith'... 
is not any one doctrine", but is "the heuristic category 
employed by Paul against the notion that obedience to the 
law is necessary". 29 It is a "negative" category, meaning 
that Paul does not give a precise "positive definition of 
what it means to be 'righteous' by faith". 
30 For the 
purposes of our argument we would qualify Sanders' state- 
ment by saying that righteousness by faith is a heuristic 
category that has implications that suggest basic content. 
We suggest that 3: 25 and 5: 9 reveal that cultic ideas add 
content to this heuristic category within the argument of 
Romans. Paul is stating that one is justified by faith in 
Christ in the present (3: 26), which means that one's sins 
are reckoned as forgiven by God through the event of the 
sacrificial death of Christ (3: 23-25). This forgiveness 
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is what is meant by "redemption" in Christ Jesus (3: 24). 
This is explained in cultic terms: God presented an 
atonement by means of sacrificial blood effective through 
faith, and thus by God's grace there is the forgiveness of 
sins. 
31 By the intermingling of concepts, the language of 
justification, which is used negatively in argumentation, 
does receive positive content, although not careful 
definition. This is what is alluded to in 5: 9, which 
indicates the place that cultic ideas have in helping Paul 
argue for justification by faith, and simultaneously for 
his gospel as the power of God for salvation. 
32 
In 5: 1-11, positive statements are made concerning 
the meaning of justification in terms of peace, grace, 
and the accomplishment of reconciliation (5: 1-11). Paul 
moves away from justification language to explain the 
benefits of it. (If this is what R. P. Martin means by 
Paul's movement to reconciliation language in 5: 1-11 [see 
above], and what E. P. Sanders means by justification by 
faith having no positive content, then we admit depen- 
dence on their insights, although we may not agree with 
their emphases). In 5: 9, Paul only alludes back to his 
primary thesis concerning justification (1: 17,3: 21-26). 
The sacrificial model is alluded to also, because it is 
particularly relevant to the declaring of the righteous- 
ness of God, which is intrinsic to the idea of justifica- 
tion. 33 This connection is shown particularly by way of 
contrast with the argument of 5: 1-11, which Paul develops 
along reconciliation lines. 
Lastly, if one can judge from this evidence, it 
would seem that the explicit sacrificial description of 
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the mediation of Christ seems to focus onhis death, 
regardless of other cultic connotations of his broader 
mediation and Lordship. This may prove to be important 
in evaluating Paul's theological use of sacrificial 
language after we have considered other texts. 
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Footnotes 
'The theological significance of 5: 1-11 within 
Romans is substantial. Because cultic language plays a 
minor role in 5: 1-11, and does not add a lot of new infor- 
mation beyond what has been noted in relation to 3: 25, 
this material will be treated briefly. Being such a 
significant section, though, it does demand attention. 
2See R. P. Martin for a careful study of 5: 1-11, 
Reconciliation, pp. 127-154, esp. pp. 136-140. Also 
see, Warren W. Crump's thorough study, "The Structure and 
Soteriology of Romans in Light of the Function of 5: 1-11 
in the Argument of the Epistle", (Diss: Princeton 
Theological Seminary, 1979). 
3Even 3: 27-4: 25 can be viewed as continuous with 
3: 21-26, and leading into 5: 1.3: 27-4: 25 can be viewed as 
"dialogical exchange and exemplum", picking up parts of 
the thesis already developed and supporting it through 
this diatribal-type argumentation. Thus, the whole sec- 
tion from 1: 17-4: 25 is unified, and leads into 5: 1-11. 
(See S. K. Stowers, The Diatribe and Paul's Letter to the 
Romans, pp. 155-174; quotation above, p. 155. 
4Nils Dahl has demonstrated connections between 
5: 1-11 and 8: 1-39, indicating that 5: 1-11 is connected to 
this section of the letter; "Two notes on Romans 5", 
pp. 37-42, whereas pp. 43-48 deal with 5: 12-21; also in 
Studies in Paul, pp. 88-90. 
5Thus, the Lord's people participate in their Lord's 
life and the rule of grace. N. T. Wright's dissertation, 
"The Messiah and His People: A Study in Pauline Theology 
with Particular Reference to the Argument of the Epistle 
to the Romans" (D. Phil, oxford, 1980), sees the whole 
section, chapters 5-8, as illustrating how the people of 
the Messiah obtain the blessing and promises due to Israel 
by virtue of the Messiah. Regardless of the place of 
Israel in Paul's thought at this point, the idea of 
participation in the Lord's death/resurrection and rule 
seems to be in Paul's mind. See pp. 133-168. 
6C. E. B. Cranfield speaks of language here that is 
"reminiscent of the OT", in Romans, vol. 1, p. 262. Note 
LXX, Psalms 21: 6,24: 3,20,118: 116; Isaiah 28: 16. 
7Gal. 4: 4-7 indicates that the experience of the 
Spirit is the sign of sonship, made available by God's 
sending of his son to redeem (note Rom 8: 3-4). In Rom 
5: 5, and 6-8 the realization of God's love via the Spirit 
is, in a sense, an indication of sonship, because of its 
confirmation of God's future salvation. 
BThe locative ideas in 5: 2, speaking of the position 
of the believer in the 'realm' of grace, may suggest 
ideas of access into the presence of God Himself. If that 
is the case, then Paul's language concerning grace and the 
hope of God's glory may indicate how closely eschato- 
logical ideas and cultic ones can be. 
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This is shown by the principle of the greater to 
the lesser, kal wachomer. Thus, salvation follows justi- 
fication in principle, because of the logic of the greater 
to the lesser. 
105 
: 10 has the only uses of K. ýr cAý. 
icrw in Romans. 
I r4XAgI( appears in 5: 11, and 11: 15. 
11Ma rtin, Reconciliation, pp. 135-154. 
12Ibid., p. 153 
131bid., pp. 80-89. Here Paul is adapting traditional 
justification language, according to Martin. 
14Ibid., p. 153.15lbid., p. 153 
in 11: 15 indicates the breadth of the 
term, and its association with final resurrection. Thus, 
salvation is not far from the eschatological significance 
of reconciliation. 
17The significance of the death and resurrection of 
Jesus cannot be overstated in respect to Romans. In this 
respect, Rom 4: 25 must be seen as particularly signi- 
ficant, since there is the meeting of formulaic 
expression, and justification language. 
18Studies that refer to the sacrificial connotations 
of in 5: 9 include: O. Schmitz, Die Opferanschauung, 
pp. 224-226; H. Wenschkewitz, 'T-Die Spiritual isie rung 
p. 119; W. D. Davies, Paul and Rabbinic Judaism, 
pp. 232ff.; R. Bultmann, Theology of the New Testament, 
vol. 1, p. 295; J. D. G. Dunn, TPaulTS Understanding of the 
Death of Jesus', in Reconciliation and Hope: New Testament 
Essays on Atonement and Eschatology presented to L. L. 
Morris on his 60th Birthday, p. 133; H. N. Ridderbös, 
"The earliest Confession of the Atonement in Paul' in 
Reconciliation and Hope, article translated by J. W. 
Deenick, pp. 79-80, R. J. Daly, Christian Sacrifice, Daly 
places 3: 25 and 5: 9 together on p. 119 and p. 433, and 
deals with the section on p. 237); M. Hengel, The Atone- 
ment, pp. 45ff.; R. P. Martin, Reconciliation, pp. 136- 
137; commentators who state sacrificial connotations 
include Otto Michel, Der Brief an die Römer, p. 183; 
Barrett, Romans, p. 107; Leenhardt, Romans, p. 137; 
F. F. Bruce, Romans, p. 124; Wilckens, Der Brief an die 
Römer, vol. 1, p. 297; also, by referr ni g to Hebrews 9: 22 
sacrificial connotations are suggested by Sanday and 
Headlam, Romans, pp. 128-129. 
19The following may also suggest sacrificial connota- 
tions, but they do not state it as such explicitly; J. 
Murray notes the forensic connections between 3: 25 and 
5: 9, Romans, vol. 1, pp. 169-171; C. E. B. Cranfield ties 
5: 9 d ri ectly into the significance of 3: 24-26, which he 
has interpreted sacrificially, Romans, vol. 1,1975), 
p. 266; H. Schlier focuses on the reference to the cross 
implied by in Römerbrief, p. 155; E. Käsemann 
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notes the similarity of "the liturgical metaphor of the 
blood of Jesus" in 5: 9 and 3: 25, Romans, p. 138. 
20The Apostolic Preaching of the Cross, (Grand Ra- 
pids: Wm. B. Eerdmans Press, 1955), pp. 1118-119. 
21Paul: The Theology of the Apostle in the Light of 
Jewish R lie gious His ory, translated by Harold Knig t 
(London: Lutterworth Press, 1961), translated p. 147. It 
does not seem necessary to appeal to agedah ideas here. 
We agree, in general, with the caution expressed by P. R. 
Davies and B. D. Chilton concerning the tradition history 
of a edah ideas ("The Aqedah: A Revised Tradition History" 
CBQ 40 1978) 514-546). 
22The Theology of St. Paul, (Oxford; Blackwell, 
1964), p. 141. There could certainly be some connotations 
of the Passover, but the general OT notion of the need for 
and the function of sacrificial blood is what seems to be 
joined to the event of the death of Christ (Lev 17: 11, 
Heb 9: 22). 
23 R. J. Daly emphasises the connection of the blood 
rite with atonement in the O. T.; see Christian Sacrifice, 
pp. 87-136. "The cultic use of blood and the rites of 
atonement were closely associated with one another, espe- 
cially in the latter stages of the OT" (p. 134). 
24Sykes, in "Sacrifice in NT and Christian Theology", 
p. 73, notes the sin-wrath-judgment context of justifica- 
tion in both 3: 25, and 5: 9. In 5: 9, though, the wrath is 
future judgment so the idea is that "those who would 
otherwise expect to be condemned will not be condemned" 
(p. 73). From the point of view of justification this 
took place in Christ in the past and is entered into by 
faith (entrance into the realm or state of grace). From 
the perspective of the experience of grace, this still 
involves the future salvation from the wrath to come. 
25The 
significance of the death and resurrection can 
be seen in the way death and life become central to Paul's 
discussion in 5: 9-8: 39, especially in countering anti- 
nomian type arguments. 
26Bruce, Romans, pp. 124-125. 
27Leenhardt, Romans, p. 138. 
28Martin allows for the significance of sacri- 
ficial-cultic ideas in the rationale behind reconcilia- 
tion, even if it is not central to Paul's proclamation of 
his gospel (Reconciliation, p. 150-154). This seems plau- 
sible, since there are no fine lines drawn between justi- 
fication and reconciliation. The content given to the 
idea of justification is carried over into the accomplish- 
ment and experience of reconciliation. 
29E. P. Sanders, Paul and Palestinian Judaism: A 
Comparison of Patterns of R gion, London; SCM Press, 
1977), p. 492. 
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30Sanders, Paul and Palestinian Judaism, p. 472. 
31Further rationale for this is not given. The 
sacrificial model, as it were, explains the death of 
Christ within the righteous purpose of God. There is no 
explanation of why blood, or sacrificial death should 
affect the forgiveness of sins, beyond the assumption that 
God willed it so. The emphasis is that God's 
righteousness is maintained and declared by the fact that 
the sacrificial model is appropriate and applicable. 
32The theocentric nature of the cultic explanation 
of justification is emphasized, since Paul uses other 
types of illustrations in other contexts. 5: 12-21 is an 
example of this. Here is illustrated how Christ's 
obedience (i. e. death) gains for the believer the 
situation and experience of the rule of grace. The Adam 
typology illustrates how grace overcame sin. In this 
context God's purpose or character is not being discussed 
or defended. 9 os is only referred to once (5: 15), and 
the illustration is not theocentric in its implications. 
33The interpretation above suggests that Paul is 
using language carefully and deliberately. It supports 
our suggestion that Paul's usage at 3: 25 could be affected 
by the knowledge of the gospel already present at Rome. 
By using cultic language, language that is becoming tradi- 
tional gospel language, the legitimacy of the gospel is 
affirmed. The cultic language affirms the justice 
involved in God's eschatological acquittal of believers 
through faith in Christ. 
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CHAPTER IV 
CULTIC LANGUAGE IN THE APOLOGETIC FOR THE GOSPEL: 
III. ROMANS 8: 3 
A. Summary of Interpretation 
8: 1-4 contains a soteriological declaration, as is 
the case with 3: 21-26 and 5: 1-11, and one that maintains 
justification and judgment language. If cultic language 
can be discerned here, then we can suggest an interesting 
similarity in the appearance of such words and ideas 
within this section of the letter (1: [16]18-11: 36). We 
will argue that cultic language may be present in 8: 3, 
and that there may be cultic ideas relevant to the meaning 
of 8: 3-4. 
In contrast to the Law's inability, the Law not being 
able to justify the sinner nor to bring life, God's 
sending of Christ has resulted in no condemnation and life 
(life in the Spirit, and the promise of future life) for 
those in Christ Jesus. The way God has accomplished this 
is through Christ, condemning sin in the flesh, and thus 
God has enabled the requirement of the Law to be fulfilled 
in those that walk according to the Spirit. Death (8: 10) 
and condemnation (8: 1), in a sense, have taken place 
already for those that are in Christ, which means that 
life in the Spirit is an eschatological reality even 
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within present bodily existence. The Spirit is to lead 
one in eschatological or justified existence in the body, 
an existence in which one can please God. The spirit is 
also the guarantee of life after the death of the body. 
This eschatological provision of God is partially 
described with possible reference or allusion to God's 
provision of the sin-offering in the cultus (8: 3). Thus, 
we take rrE. Ir (tf, (, Or, ds to be an allusion to the sin-offering, 
indicating that Paul draws on cultic ideas to make his 
point and defend his gospel in this theocentric pericope. 
The sin-offering in general dealt with sin, enabling the 
offerer to live within God's covenantal grace rather than 
under the threat of condemnation. Such general cultic 
thought provided a background for Paul's soteriological 
statement within this apologetic for the ethical coherence 
of his gospel (esp. 6: 1-8: 17). Thus, a pragmatic compari- 
son is implicit in the use of rýfýý 
r, 
"rýor« s, illustrating 
God's condemning of sin through Christ by referring to the 
role of the sin-offering. Primarily, the metaphorical 
comparison is a general one. Thus, the cultic language 
should not be pressed too far or its role in illuminating 
the eschatological action of God in Christ is clouded. At 
the same time, it is reasonable to suggest that other 
ideas within the section have been coloured by cultic 
thought as well, and may in fact give insight into the 
meaning of this difficult text (8: 3-4). 
B. The Context 
We have already noted the fact that Romans 8 is fore- 
shadowed by 5: 1-11. Since 5: 1-11, Paul has illustrated 
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the surpassing quality of the sovereignty of grace through 
Christ in relation to the situation of man because of 
Adam's transgression (5: 12-21). The declarative style 
common to 5: 1-11 and 5: 12-211 changes to an argumentative- 
questioning style in 6: 1-7: 25.2 Here Paul defends the 
gospel against charges by defending its ethical implica- 
tions, the implications of the sovereignty of grace 
through Christ. 8: 1-30 returns to the declarative 
style (but note 8: 24). Themes from 5: 1-11 are re- 
affirmed, but there is a continuation of the emphasis on 
sin, death, flesh, and Law (and converse ideas) that has 
developed in 5: 12-7: 25.3 Chapter 8 itself ends with a 
triumphant series of rhetorical questions in 8: 31-35 and 
the affirmation of the love of God. This is a love that 
cannot fail in the midst of the period of hope that is the 
situation of God's people (8: 18-39,5: 2-8). Those that 
hope are part of God's definite salvation (8: 24), a plan 
that culminates in glorification (8: 28-30,5: 2,3: 23). 
4 
8: 1-4 declares the fact that there is no condemnation 
for those in Christ Jesus (8: 1). This seems to be the 
foundation for the following discussion, which proceeds to 
discuss life in the Spirit and the Christian hope. 
C.. rrtp Al/. ¬pTl. 1 S 
1. Paul's Use of_ Tyner dlt, rfrI, s5 
This is the only assured use of the phrase rrtýor 
.. t/fxrriott 
in the Pauline corpus. The only other possible 
do 
0- use of Trfe( with , 
er. ipr, e is found in certain texts of Gal 
1: 46, although the preferred reading seems to be 
än5ß. 7 
Even so, the preposition is followed by 7wv (p, (frjvv 7f. Ib' , 
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which needs to be viewed differently from the singular 
. rjl. cPrýi . The Gal 1: 4 reference is reminiscent of the 
traditional statement concerning the death of Christ in 
1 Cor 15: 3 )corcros -effe erty rrt? rüv . ro t, 71rwv #- ri r, rs 
yrdý-4s. Although there is some conceptual similarity 
between 1 Cor 15: 3 and Rom 8: 3-4, in Rom 8: 3-4 Paul seems 
to be creative, and may be adapting traditional language 
for his argument at this transitional point in the section 
(8: 1-4), 8 rather than passing on a known tradition. 
A text that needs to be mentioned in relation to Rom 
r vc1rý , ý. , ýr. +ýor, ý v vnFP 4ý 8: 3-4 is 2 Cor 5: 21 
(Töv 
tnotmrLv,, 
tvo( 47M(r'S k e"t.! r1Eß4f 
VIKW10q &? au 
Ev 




cýoau7 sets the structure for this text which may have 
an allusion to theft) J7 sacrifice in it-9 At the same 
time the flow of thought is similar to that in Rom 8: 3. 
Both texts have a theocentric perspective, which may be 
significant for the choice of words made. Within this 
perspective Paul affirms the appropriate state of Christ 
- the wording suggesting his sinlessness. Then Christ's 
role is described in relation to sin (note the singular of 
r 
-4tIA,. r1A , and the lack of the article). Lastly, the 
resulting effect of the role of Christ is presented with 
the use of 
Ji. 
c. iio -(forensic) language. Against the back- 
ground of this progression of thought in both texts, one 
must consider a basic conceptual connection between rrelo( 
r. r., 
, jlj,,. Pr,. ts 
and vrrf,, oýwv , cr. ýrr. cv ý/ýO(grF. The similarity 
between these texts suggests to us that Paul's unique use 
r .1 of the phrase nf, or *n florl s may have similar meaning to 
its parallel in 2 Cor 5: 21.10 One needs to consider, 
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therefore, a possible reference to then }! ((T_l sacrifice in 
the phrase 1Trpt' 4-i just as there may be a similar 
r 
allusion in 2 Cor 5: 21. (It may be that cultic thought, 
expressed in texts like Rom 8: 3-4 and 2 Cor 5: 21, could be 
implicit in the phrase 
v17. 
" Two . ý/º4prtw qi/fh%Y, or 
as 
yý. wr 
as well, but this cannot be our concern here. ) 
r 2. LXX Occurrences of CTfpi . cr cPriý s 
In the LXX rr6ar or rrrlof res without 
any other descriptive words usually refers to sin-offering 
or, *in other words, sacrifice for sin. or 
nfý;, r ýiýyaýrý 
rs with various uses of the article and/or 
F, s is the regular translation of ))X677 j, 71 «fl j' , or 
71x(? n4_. Two notable exceptions are 4 Kings 12: 16 LXX and 
Isa 53: 10 LXX, where yfp 
4ryiri"; s is the translation of 
O(O? (see note 9). Even in these texts, though, the 
rT 
phrase iirs, . ýr. ýýºrý+s still seems to be cultic, although we 
recognise the difficulty of Isa 53: 10. Usually in the 
LXX 7Tips (r%rs ) . 
ip 
armýs occurs: 1) with the article before 




% (Lev 5: 8,6: 23 rt. vrr r. , 7: 7,9: 7 0'6v, 9: 22,10: 17,10: 192 
one with "+vr&Iv 14: 13?, 14: 19; Num 6: 16 . . " ", 29: 11 ris 
-2 Chr 29: 25; 2 Macc 2: 11), 2) with the animal, 
object or blood involved in the sacrifice - with or with- 
t 01 out ; the article before eljfi ri. t (Lev 4: 3 4: 14,5: 6, 
5: 11,8: 2,8: 14,9: 2,9: 8,9: 10,9: 15 701140P, 10: 16, 
12: 6,16: 3,16: 6,16: 9,16: 11 71V -ellrOV, 16: 15, 'rbr trEpe Too Les; 
16: 272, Num 7: 87,8: 8,15: 27,4 Kgs 12: 17,2 Chr 29: 21, 
29: 23,2 Esdr 6: 17,8: 35, Bar 1: 10), 3) or with some form 
of Fis (Lev 5: 7 , 9: 3,12: 8,14: 22,14: 31 TfV r«V , 
15: 15,15: 30 T7v fttaV , 23: 19; Num 6: 11,7: 16,7: 22,7: 28, 
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7: 40,7: 46,7: 52,7: 58,7: 64,7: 70,7: 76,7: 82,8: 12 
i, 
v. ( , 15: 24,28: 15,28: 22,28: 30,29: 5,29: 11,29: 16, 
29: 19,29: 22,29: 25,29: 28,29: 31,29: 34,29: 38; Job 1: 5 
rr"? C Twv crvXzv . cvrÜý - all of these are without the 
article before Often uses of rrtpi (-rhs ) 
C 
,, orits are within 
lists of sacrifices, or formulaic . 
ir4 
phrases (Lev 7: 7 note 6: 10,7: 37,9: 7,9: 22,10: 19,12: 8, 
14: 132,14: 22,14: 31,15: 15,15: 30; Num 6: 11,6: 16,7: 16, 
7: 22,7: 28,7: 40,7: 46,7: 52,7: 58,7: 64,7: 70,7: 76, 
7: 82,15: 24,28: 15,28: 22,28: 30,29: 5,29: 11,29: 16, 
29: 19,29: 22,29: 25,29: 28,29: 31,29: 34,29: 38; 2 Chr 
29: 24; Ps 39: 7). 12 
) . 
cr. 
rýori"ý s The evidence suggests that VEP( ( Pis 
identified more than the purpose of a particular sacri- 
fice; it became, and was at times, the designation of a 
particular sacrifice. A few references indicate this 
clearly (Lev 5: 6,5: 11,7: 37,9: 2,16: 19; Num 15: 25 an 
unusual text; Ps 39: 7; Job 1: 5, Bar 1: 10). 
13 As with the 
word n xý1f7 , dpw1orPs4 itself can and does refer to the 
sacrifice for sin, and not just sin (Lev 4: 8,4: 21,4: 24, 
4: 25,4: 322,6: 10,6: 18, and note 2 Cor 5: 21). Thus it is 
not just the phrase rTFp' ( Ins ) 
ý/oyrms that can refer to 
the sacrifice, but dp-k/orf c itself, thus signifying the 
association of the purpose of the sacrifice with the 
sacrifice itself in such a way that it becomes a technical 
term for the sacrifice. Specific pronouns are used or 
other qualifying words to indicate that the word 
is used generally and with the word tTýoc' (Exod 32: 30; 




'v ;3 Kgs 15: 30 pl., 16: 13 pi. 
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77"1r-wV +; Tob 3: 5 pl. + fro, ; Sir 28: 4 pl. oric7 r. (( , 39: 5 pl. 
, NTO ; Lam 3: 39 + . türov" ; Dan LXX 4: 24,4: 31 pl. + orov 
[Daniel references as in HR]). Although there are a 
number of ambiguous cases, it does seem that if sin or 
sins are referred to, the context will point in this 
direction. If nd, « + . ýpaprº "ý is used in these contexts, it 
will be qualified accordingly. Thus, we indicate here a 
clear pattern of usage within the LXX, and especially 
Leviticus and Numbers. We agree, therefore, with the 
statement of N. T. Wright, " Tre4 
%tdorf +c 
should usually be 
translated either "sin-offering" or "as a 
sin-offering"". 14 
fi 
3. Philo's Use of l7 o" , rrapri ds 
The usage illustrated by the LXX is continued by 
Philo. 15 Especially significant are two uses of n'eo4 
C 
o4px, or, d s. In Spec. Leg. i. 190 [Loeb 7, pp. 208-209] 
Philo identifies a sacrifice by calling it rrl5- , 
epy.,. 
r"ds 
( os 7rep, c o7,1cs ). A similar use of n'fjoý 
r 
. tno, srFJs is found in Spec. Leg. i. 226 [Loeb 7, pp. 230- 
. 231] (h` ii Acr. i nFP,, "ýH. ýýoTi. ý-s ). Of the references cited 
by Mayer, there are no uses of nFP% (m that 
are not a reference to the sin-offering16, except for the 
It t. 
phrase ff pv rns 
ir, 
y. rirs ys, an actual quote in 
Mut. 233 [Loeb 5, pp. 262-263], which still is describing 
the purpose of an offering. Thus, Philo witnesses to the 
technical use of r7Fw, oali- rtes , and the use of such 
language in relation to offerings for sin. 
4. The NT Evidence Outside of Paul's Writings 
The New Testament evidence is limited, but presents 
us with a number of significant texts. Although there is 
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more diversity than in the LXX or Philo, the evidence 
continues to show that it is most likely that Paul's use 
of TToIv . 
ttryri s retains some type of cultic reference 
or allusion. 
a) Hebrews 
The starting place in discussing the evidence in 
Hebrews is to note the two quotations of Ps 39: 7 LXX, 
which include the phrase troj'r . 
ir.,. 
r; A c (10: 6,8). 17 
Following these quotations and a second reference to 
Jeremiah's new covenant (10: 16-17,8: 8-12; Jer 31: 33-34, 
note LXX which differs 38: 33) the writer states 
örrou 
#It . lf EPlC teorur poxtri 
500.7-016.4 rrt/, ( 4t-f-cyorid s (10: 18). 18 
Probably under the influence of the text quoted (in 
10: 6,8) the writer speaks of the lack of the need for a 
sin-offering, because of the forgiveness that Christ has 
accomplished. Christ's one sacrifice for sins is 
contrasted with the continuous and multiple sacrifices of 
the priests, which testify to the inability of 
C( 
such sacrifices truly to deal with sins ( . 1fT Vfs oorfnorf 
o''v. crcc rý,, rFAfiv . 
ýpw, 
#r: s 10: 11, and note 10: 12). 
Christ's sacrifice is seen as a sacrifice bringing about 
the forgiveness of sins that indeed makes a sin-offering 
unnecessary and obsolete. As is stated later, if Christ 
is rejected no T? 
trýýrýwv 
.... 
6'r164 is left (10: 26). 
The argument is not just a temporal one, but consists in 
the fact that the priesthood of Christ and his sacrifice 
indicate that the cultus reminded Israel of sins, sins 
that it was not ultimately capable of dealing with 
(J (Jvvt T"r roev/. wv Pc-4t T1o. tiV-wv «'f1 (4 e( r . /ýydýet/. c S 
10: 4 -a statement that needs to be compared to Rom 8: 3a 
2 40 
and-the inability of the Law). The distinctive of 
Christ's sacrifice is further explicated in a way that 
relegates sacrifices to a place of significance only 
merited by the fact of the Law's requirement 
i 
ovr. 17 AA Eros 10: 5-10). Christ's covenant enacting 
priestly and sacrificial activity provides a way of 
forgiveness that sets aside the previous one, and there- 
fore intrinsically testifies to its shortcomings. 19 
The writer does not consistently use the technical 
sacrificial language, although it is used at times. And 
although he doesn't consistently exploit the sacrificial 
rationale behind Christ's death, sacrificial thought 
permeates such discussion. 
20 
b) 1 Peter 
1 Peter 3: 18 is difficult to use as evidence in view 
of the uncertainty of the textual tradition. 
21 Assuming 
r .. ýi the N-A 26 text the rrfpr . crs", orr«ýý C17d cv reading may be 
sacrificial, possibly by way of connections with the idea 
of the suff ering of the righteous one. Servant themes 
are'prominent in 1 Peter 2: 21-25, which may suggest the 
'source or framework for understanding ideas of sacrificial 
suffering. The use of 41-3 may indicate some type of 
contrast with the continuing cult (3: 18), although it 
clearly speaks of the finality of the suffering of Christ 
for sins. But there is no textual evidence for the use of 
7ßf ýnPýo7ý+ c despite other similarities. 
c) The Johannine Material 
The Johannine material provides a number of texts 
that need attention. There are three uses of rrfli "tr., orie 
which are connected to the verb 
f AFa-, ýi,  (8: 46,16: 8,9). 22 
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These are general references to sin, but this construction 
seems peculiar to this verb. 15: 22 speaks of guilt for 
sin, stating that because of the Son's presence the world 
I- 
c) At 
has no excuse for their sin ( fr. rert-(- oa#r Ffroc. rv .. " ores 
`i 
r/AÖ p. (r(y o'K ()(P lo I TTEf ( ms 
Aljlleriss 
41Y4 w) . The pronoun 
), duruv must be noticed here, since sin itself is obviously 
the referent here, and not sin-offering. 
In 1 John 2: 2 Jesus Christ the righteous one is 
-, C % described as " Jvr#s [ 
4. (e-r os f-d rev MV( Twr rrr. cý. ri1. r 
C .. It - -ý 
% 
n'tAOr, ou TEýoý rar hýfTlýN of rº. v. v . &AA. t kf. [! 1rEt. r 
oýov r.; Karjyav ". In 1 John 4: 10 a similar reference 
occurs: love is expressed in the fact that " . 
vror 
h&. 47TOW v 
yM. t s AC 91 I ,t rrf' T6a .tv rote 1/16 1- (v TO 61 C 
il at j- st rrfP r TZP%V 
"ýM"ýýTýýr 
ýr 'V ". In both texts the sins of 
the people are referred to in the plural, 
23 " ýýP T'&- 
4orior ", a phrase clarifying the role of The 
idea of God sending the Son that is connected to 1 John 
4: 10 makes this text a particularly significant parallel 
to Rom 8: 3. In both texts there is the connection of 
God's sending of the Son, and the purpose/result of the 
Son's mission, which involves dealing with sin. 
24 
C 
TA-10-rös is a cultic term that at least refers to the 
atoning 
25 role of Christ, and could be a specific refer- 
ence to sin-offering. 




, ATi-,, ... could 
be translated "means of expiation/ 
propitiation for our sins" or "as a sin-offering to deal 
'c 
with our sins". Paul's use of rrf°c .ri. orl. i c seems to have 
the same type of emphasis, and if 
"A-111-11 is an allusion 
to the sin-offering, the parallel may be conceptually 
similar indeed. 
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The main point in our comparison must be, though, 
rP 
that the plural of . th. r, prt , and the use of the pronoun 
(1 John 2: 2,4: 10) indicate the dictional difference 
between these texts and Rom 8: 3. This is the case, 
although we suggest the conceptual similarity of the 
texts, and especially 1 John 4: 10 to Rom 8: 3. This is a 
basic similarity that is aided by the sending language, 
27 
28 
and the identifying of Christ as God's Son. 
S. Preliminary Conclusion 
The evidence suggests that the possibility of Paul's 
r 
use of fT/' . tNi , Arid. c retaining some of 
its common "sin- 
offering" or (sacrifice) for sin meaning needs to be 
considered. LXX and Philonic usage is clear. The NT 
evidence, although presenting some diversity, does not 
reveal any clear alternatives that could be called 
parallel to the phrase T7fl( . Ltf-lenR: in Rom 8: 3. Two 
directions of interpretation may be suggested by using 
1 John 4: 10 as an example. Either Paul is using 17 
C 
, t#dl, ris in the sense of *r. oe r; Iv . 
ýUý hr.,; r (a phrase 
that may have sacrificial meaning anyway), and he uses 
TIC-tA the singular and no pronoun because of the context 
(something he does not do elsewhere), or 'reYý Z/?., rýrr is 
similar- to (A-OAcv fl .c 7Nr . rfir1o71&Ir Irwv and retains 
specific cultic connotation. The above evidence allows 
for the latter, although the context must now be 
considered. 
i D. 1T4p .t -* s_ in Romans 8: 3 
It is the lack of clear evidence from the context 
that has challenged the relevance of the conclusion 
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above. 0. Schmitz was so convinced concerning the lack of 
any cultic significance to Ir ec 
% iti rt. r- that he did not 
use it in his assessment of Paul's use of cultic 
language. 29 Schmitz's reasoning is two-fold: 1) the mean- 
ing of the two uses of ýhRPr1< before and after, when 
combined with we l R, -, At . 
if, 
(er' make a reference to the 
sin-offering impossible (ausgeschlossen), 2) the connec- 
tion with atonement is impossible anyway since the context 
is only concerned with the cancellation of the power of 
sin. 30 Schmitz does not consider the possibility of 
metaphorical language here, not allowing for Pauline 
adaptation. H. Wenschkewitz considers the possibility of 
rTfpr . ct14 r«s meaning "sin-offering" in view of LXX 
usage, but his conclusion is similar to that of Schmitz. 
31 
r 
He translates Rcpt . r/1jries with the general meaning "'um 
der Sunde"'. 32, A number of significant commentators 
have followed in this general disregard for sacrificial 
language in Rom 8: 3.33 Thus, we will need to consider 
carefully the context of 8: 3 to see if a use of cultic 
language is unlikely or impossible. It is important to 
state first of all, though, that a number of writers have 
\fi 
concluded that rrt?, 4rJfr14s in Rom 8: 3 is a reference to 
the sin-offering and/or has cultic connotations, 34 or 
they at least appeal to the LXX background in a limited 
way. 35 Indeed, there seems to be no consensus against 
or-for this position, although few have sought to defend 
it in any detail. 36 
Two comments that need tobe made by way of intro- 
duction here. First of all, if one allows for the possi- 
bility that Paul may use cultic language in an adapted and 
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modified way to fithis argument, then it is not just 
other cultic language that we must discover in context. 
Although, it is an admittedly subjective viewpoint, we 
must consider the type of argument Paul is pursuing and 
evaluate whether or not he has used cultic language or 
cultic concepts within it. As we have noted, Paul is 
quite cabable of using cultic language without other 
significant cultic terms in the context (1: 9,3: 25,5: 9, 
and we will note 11: 16,12: 1,15: 16). Secondly, we are 
not considering the phrase without regard for Paul's use 
of the preposition itself. In fact, a study of Pauline 
usage suggests that this Rom 8: 3 usage is unusual indeed. 
TTp'ýis used regularly with verbs of thanking, praying, 
knowing. persuading, or hearing. It is not used with 
verbs of sending like nernu or , norrFAA,, by Paul. It 
can have a formal literary role of identifying the matter 
under discussion (1 Cor 7: 1,7: 25,8: 1,8: 4,12: 1,16: 1, 
16: 12; 2 Cor 9: 1; 1 Thess 4: 9), which further illustrates 
its meaning of "concerning", or "with reference to". 37 
There are only three uses of rrryºc` that follow ic, c (Col 4: 3; 
1 Thess 5: 25; Tit 3: 8), and none of these can parallel the 
pausal sense or syntactical position of rT, G( in Rom 8: 3. 
This is significant, since it is the role of K. e' irr "ceAýOrlec 
within the sentence that must finally decide the matter. 
And we can say from Pauline usage that the phrase rreloc 
. 
LNd®riss does not follow Pauline usage of the preposition. 
Although we have to allow for the possibility of a very 
unusual use of the word according to Pauline usage, 
it is no surprise that two studies, that have considered 
nEPýý in general, have suggested that Uu rr, r'oTtfc is at 
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least an allusion to the sin-offering in Rom 8: 3.38 
Rom 8: 1-4 acts as a-transitional section because it 
brings to a climax Paul's discussion concerning the Law, 
and leads into Paul's explication of life in the Spirit. 
Paul has been heading in this direction since 5: 1-11, but 
he has chosen to travel by way of the issues related to 
sin and death (5: 12-6: 23), and the Law (7: 1-25). 8: 3-4 
seems to summarize Paul's previous discussion concerning 
the Law (3a). It then clarifies the significance of 
Christ within the purpose of God because of the inability 
of the Law (3b-4a), and transfers Paul's discussion from 
Law in light of kerygma in general, to Law in light of the 
Spirit in particular (4b). 
The unconnected phrase -ro .. 7 aöv. crov Too vo,. +ou Ev 
noBEF( W14 ras d- ros states the thrust of Paul's argu- 
ment in 7: 7-25.39 The Law is not sin, not the agent of 
death; it is 1dov'. tros in that it is made ineffectual 
through the flesh. Its t O'Z' res 40 status is explained by 
what God has done in Christ (8: 4). The Law was unable to 
bring about the fulfillment of its 
lfewott4c in life in the 
flesh. Having stated the position of the Law clearly, 
Paul then presents another thesis-type statement in Romans, 
which can be viewed in parallel with Paul's declaration in 
5: 1-11, which is indeed a further development on 1: 16-17 
and 3: 21-26. One needs especially to return to Paul's 
statement in 1: 16 concerning the gospel. The gospel is 
oruv. ýýts) . hl 
Bfeý 
.... fps 0-4; 1'7' dv . The statement concer- 
ping the Law in 8: 3a implicitly identifies the gospel, 
stated cryptically 'in 8: 3b, as the power of God. This 
would appear to be a significant aspect of Paul's thesis 
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in 1: 16-11: 36. It is Paul's argument against the charge 
of the gospel's seeming antinomian character that func- 
tions as a path to the further declaration of the gospel 
as the power of God (especially 6: 1 to 8: 11). This Paul 
accomplishes, while at the same time showing that the Law 
is not the power of God for salvation. 
In language that reminds one of Gal 4: 4, and may 
indeed be familiar or traditional Christian language, 
41 
Paul presents God's action in bringing about the judgment 
of sin in the flesh, an action that involved the mission 
of Christ. One could move directly 
r from o A-s to 
I(ý1TEKPývEý without the loss of the major idea of the 
text. Paul desires, though, to place the mission of 
Christ within this theological framework to indicate the 
validity of the gospel in view of the inability of the 
Law. - The agent or cause of the Law's inability, the 
flesh, is the sphere within which Christ was sent. The 
word 
or/4O(, -, /t4 is used to indicate that Christ is not to be 
completely equated with the fd-w ... O, k'ros of 7: 14-25 
(see Phil 2: 7 for more general Christological implica- 
tions). Christ was indeed K-ýTý O'IppR. 4 (Rom 1: 3), but 
this did not disable him so that he could not accomplish 
the mission God had for him. In fact, the fact that sin 
was condemned r, -v r. zPtr indicates that Christ had to be 
in the flesh in some real sense. This solidarity with 42 
the flesh (in some sense) is stated in terms of mankind 
(. drePlowROS ) in 5: 12-21. The obvious concern as can be 
seen by Paul's choice of words in both 5: 12-21 and 8: 3-4 
is to keep Christ from a similar accusation that has just 
been rendered against Adam and 
ývL9ýwnor (in 5: 12-14), 
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and against flesh and the Law (8: 3). 
A further comparison with Gal 4: 4-5 and Gal 3: 13-14 
is helpful. In Gal 4: 4, Paul speaks of God sending His 
son, . tvöp evov 
fKc rv-(t'cös , yFvörFvov 
vnö »rer. The 
purpose and result is that God sets tree those 
äJ70 vono". 
Thus the description of Christ indicates that He was sent 
as man under Law so as to bring about the freeing of men 
under Law. This points back to the stronger language in 
Gal 3: 13. Here, Christ is the subject, and he has freed 
ºirEri from the curse of the Law by becoming a curse 
ýýrý, h. 43 It is significant to note that in both 
Gal 3: 14, and Gal 4: 5-7 the result of the role of Christ, 
involves the Spirit of God. Thus, there is a transition 
from being under the Law or the curse of the Law to 
receiving Sonship which is indicated by the Spirit's 
presence, or receiving the promise of the Spirit. 
44 
Christ is the agent of change that allows this transition 
to take place because of his representative mission for 
men. The parallel to Rom 8: 3 is significant. Christ is 
sent in a manner related to the predicament of men (in the 
. r", 'rýýs , and through likeness of sinful flesh) Kit n? 
( r 
his mission God "pronounces his sentence" on sin in the 
flesh in order that the just requirement of the Law might 
be fulfilled 45 This fulfilling of the Law is seen as 
accomplished in those who walk according to the Spirit. 
Paul elaborates further in 8: 5-17, but 8: 4 indicates the 
same type of transition we saw above in Gal 4: 4-7 and 
Gal 3: 13-14. 
The distinctiveness of Rom 8: 3-4 in relation to the 
Galatian texts is the explicit emphasis on sin, which is 
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in keeping with the context. 46 Thus the mission of Christ 
is explicitly presented in reference to sin as in 2 Cor 
5: 21. The fact that through Christ the just requirement, 
or claim of the Law can now be fulfilled points back to 
8: 1, and the fact that for those in Christ Jesus there is 
no condemnation. This is expressed in terms of being 
freed, which is not far removed from what we saw in Gal 
4: 4-7 and 3: 13-14 in 8: 2. The freedom that is in Christ 
means a movement from sin and death to life in the Spirit, 
which is brought about by the Spirit of life. 47 The move- 
ment in 8: 2 is explained in terms of the mission of Christ 
in 8: 3-4. It is the distinctive emphasis on sin in the 
context of Paul's defence of the gospel in relation to the 
Law that must be kept in mind when evaluating the particu- 
lar description of the role of Christ that Paul offers. 
Paul seems to add the phrase K. ýr Trrý 
r1, 
o7ht$ to 
his statement in 8: 3-4 in view of the significant emphasis 
on sin in the context. It indicates the role of Christ in 
relation to the particular predicament of man that has 
been emphasized in Romans. Having stated the evidence 
above, and in view of the cultic language used to further 
define the role of Christ within a theological framework 
in 3: 25, we suggest that this is indeed a use of cultic 
language. God sent His son with reference to sin, to deal 
with sin, or as a sin offering. If the first two trans- 
lations are used, it must be kept in mind that the word 
sacrifice is implied, and rnF'e crºoprles may maintain the 
sense connected with its sacrificial denotation. The 
phrase is explanatory in almost an aside manner, and Paul 
does not explicitly attempt to develop sacrificial ideas 
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in this context. 
Christ's role is that of enabling the fulfillment of 
the Law for those who walk according to the Spirit, an 
enabling that presupposes in Paul's thought the judgment 
of sin in the flesh. One possible model or illustration 
for this concept is the sin-offering, because it was a 
provision of God for the elimination of the effects of 
sin, at least in a cultic-legal sense. According to Lev 
10: 17, the sin-offering was given "to the priests to take 
away the guilt of the community by making atonement for 
them before the Lord" (NIV). 
48 Even in cases where the 
sacrificial victim was burned outside the camp, the 
sacrifice was brought in the first/place because of guilt 
(Lev 4: 3,4: 13). Philo notes that the sin-offering was 
"assigned... for the avoidance of evils" (Spec. Leg. i. 
196, Loeb 7, pp. 212-213). It was given "for the healing 
of tres passes which the soul has committed" (Spec. Lam. 
i. 197 Loeb 7, pp. 212-213). It was necessary "since even 
the perfect man, in so far as he is a created being, never 
escapes from sinning" (Spec. Leg. i. 252 Loeb 7, pp. 244- 
245). Thus, regardless of the more technical nuances, the 
sin-offering-was seen as a sacrifice that dealt with sin, 
and its guilt before God. Paul's point in context is the 
absence of condemnation for those in Christ Jesus, because 
they have been freed from sin and death. This was accomp- 
lished in Christ and fulfilled through the Spirit of life. 
This transition, stated in 8: 2, was dependent upon the 
sentencing and punishing (judgment) of sin in the flesh, 
which Christ in the likeness of sinful--flesh brought about. 
The sin-offering may be alluded to by Paul in relation to 
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God's eschatological judgment on sin and condemnation that 
took place in Christ. Paul does not develop a sacrificial 
soteriology; his soteriology is broader than this. We are 
not suggesting that Paul develops a sacrificial rationale 
here, but that the use of rfpv . t4, rorlIs is explanatory and 
indicates the possible background for some of Paul's con- 
cepts in context. 
fl , 
ýn1Prýýr may be thought of as ellipsis in that 
it stands for Bt'«, A Meet but this could have 
been understood because of the connotations of trfpr 
rýl"ýjrýr s. This may be a Pauline innovation, since it looks 
like an added descriptive term, and there is no evidence 
of it being used in other early Christian sources that may 
antidate or be contemporary with Paul. 
49 
Although speculative, it may be helpful to indicate 
further why this use of cultic language is not lacking 
general contextual relevance. First of all, we note 
Philo's interpretation of the sin-offering in Spec. Lech. 
i. 193, 
"by the sin-offering he [God] warned them against 
continuing in sin, for he who asks for absolution of 
the sins he has committed is not so lost a wretch as 
to embark on other new offences at the very time when 
he asks remission of the old" [Loeb 7, pp. 210-211]. 
Philo speaks of the ethical implications of the sin- 
offering here, noting the contradictions implicit in 
accepting forgiveness, while embarking on a pattern of 
sinful behaviour. It may be that within this section that 
defends the gospel against charges of practical and theo- 
retical antinomianism, this cultic term could have been in 
mind because of its ethical implications and connections. 
This is a sacrifice for sin that deals with the weakness 
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of the flesh, and was part of the 14d1-11i TSU vvtroa 
The fact that this is accomplished for those who walk in 
the Spirit indicates the direct connection of lives plea- 
sing to God to the purposeful provision of God. The fact 
that Paul uses cultic language elsewhere to enhance ethi- 
cal teaching indicates that Paul can and did do this (Rom 
12: 1-2; 1 Cor 5: 7-8, Eph 5: 2; note also Phil 4: 18 
although this is in response to what has already been 
done). Thus, the ethical implication of this cultic term 
may have made it particularly appropriate to Paul's argu- 
ment about the implicit call to righteousness in the 
gospel. This possibility is dependent on Philo, though, 
and needs more direct evidence from Romans. 
More evidence is provided from the context of Romans, 
according to N. T. Wright. 
50 Wright notes that "sin- 
offering covers sinful actions which the sinner either did 
not know he was committing, or did not know were sinful: 
in principle he wanted to keep the Law, but through 
ignorance, or against his will, he failed". 51 Wright ties 
this into the Romans context by suggesting that the 
inability of the Law in 8: 3 refers directly to 7: 14-25.52 
The man in 7: 14-25 is caught in a situation of committing 
unwillful sins or sins of ignorance (7: 15-20 especially). 
Wright suggests that "the remedy which the Old Testament 
offers for this very condition is the sin-offering", and 
this context prepares the way for the role of Christ as 
sin-offering. 53 
Although such an argument is difficult to prove, it 
seems reasonable that the portrayal of the few ... 0--ýo, rtvos 
(whoever is included) could prepare for the reference to 
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the sin-offering. This portrayal affirms the rrvfUr. cr11cös 
status of the Law, while presenting the o-1Picc vvs nature 
of the 
FrJ 
, who is enslaved under sin. Sin dwells in 
the Ep' (7: 17). Nothing good dwells in the flesh of the 
E, Yü. Sin is therefore viewed as operative within the 
Eýü as a ruling power (7: 20). No matter what intentions 
there may be to obey the Law of God (7: 22), the fact of 
the rule of sin in the bodily sphere (members) ensures a 
wretched state (7: 23-24). The summary of the situation is 
that the Law of God is operative in the mind, but the Law 
of sin (in the sense of a sovereign power or sin as made 
sovereign by the Law) is served in the flesh (7: 25). 
The helplessness of Etw . ý. ý P, rýrývos needing 
deliverance from the enslavement of the body where sin's 
power and judgment is operative, is an appropriate setting 
for this explanatory description of Christ as rre/or 
r. 
OWdlOrl. As . Christ within God's purpose functions to deal 
with sin, sin that enslaves man because of his weakness in 
the flesh. Thus, the fact that Paul has a developed con- 
cept of sin here need not argue against the use of a 
cultic phrase. As Leenhardt states, 
"the sacrifice of Christ on the cross, as is shown at 
great length by the argument in ch. 6, is intended 
precisely, on the anthropological plane, thus to 
destroy the power of sin by the destruction of the 
"body of sin". (footnote 54) 
This does not deny a sacrificial meaning to the phrase; 
it is a meaning that is expanded because of the eschato- 
logical role of the death of Christ, and therefore the use 
of the phrase must be viewed as metaphorical. Through 
Christ sin is condemned, and the new way of the Spirit is 
made available, a way in which one can please God. This 
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is the role of an eschatological sin-offering. It is 
appropriate to the enslaved situation of man in the flesh, 
and in no sense allows for ethical Slackness, but instead 
brings in life in the Spirit so that man can bear fruit to 
God. In, this way, the gospel is implicitly affirmed as 
that which is beyond ethical reproach, since through it 
man can please God. 
55 
We cannot be sure that the readership at Rome uni- 
formly and immediately would have understood the use of 
Re-ee Ajfd 7l, s as an explicit reference to the sacrifice 
(LXX). Those familiar with LXX-type translations of the 
Torah could have recognised this meaning, and they would 
probably include the leadership of the Christian congrega- 
tions at Rome. Such readers would have to go through the 
immediate process of interpreting metaphorical language, 
but ideas already presented in Rom 3: 25 (and 5: 9) would 
have prepared the way. Sacrificial connotations could 
have remained with rit, P' .tf.. rlfs while the actual referent 
of the phrase changes from the cultic sin-offering to that 
of Christ himself within the purposeful mission granted by 
God. 
E. Further Implications of Cultic Language 
Within This Context 
Evidence is suggested now for the influence of 
sacrificial and/or cultic thought in context. Here we are 
not so much interested in cultic language as such, but in 
the possibility that cultic ideas associated with the_rrVc-_ 
dn. 
cfrr. 
cs role of Christ may be found in Rom 8: 3-4. To do 
this we will consider briefly three different elements 
within the 2 verses: 
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7(%C 
1) fv o ocýý+, crý ö'"týoaos . tCs-rý7#"+s, 2) K. rrr* zývfr rrr 
TI1v tr rr 0-. 1jo/cc, 3) ! rd To 
öcartw1f4 
rov v"oü PAypmeh 
/ 
fr h f : roe, c Y4 K. r rtr. 41"r. 4 nfý. rovo" AAA-1 K47. c nvrLr., , 
>c%C 
.e fs "tý ri ý! s 1. Ev o Ct dca ei. c r, o'. t Ire s 
The phrase itself is not cultic, but the tension of 
maintaining likeness to flesh, but not having sin, may 
reflect a cultic way of thinking. Clearly this text has 
an incarnational parallel in Phil 2: 7, and we do not 
doubt the similar emphasis on solidarity with humanity 
implicit in this phrase. One may consider the solidarity 
with man to be a sufficient rationale for this statement, 
but it is at least valid to consider a cultic parallel to 
this incarnational soteriology. 
The blood in the Jewish cultus was significant, 
because it was the life of the flesh (Lev 17: 11-14 LXX). 
The sin-offering was a sacrifice of flesh, with a signi- 
ficant blood rite (Lev 4-5). The animal was to be ýrýr"s 
(Lev 4: 3,14,23,28,32 LXX) as was standard for sacrificial 
victims. The fact that the sacrifice was to be of flesh, 
but to be , 
ýtrýr"t is possibly a similar concept to that 
ör 
preserved by the use of ocüý. r in 8: 3. The word itself 
has no particular cultic history. We are just suggesting 
that it holds this tension of solidarity and distinction 
that was true of sin-offering victims. 
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C For Christ to be sent 77'» it was necessary 
for, him to be of flesh, but not of sinful flesh. In 
general terms Christ was n-4r"Aý (1: 3), but he was not 
Pf-RIdrfros vno ryv . cpt. 1(rt v (7: 14). When the suitability 
for Christ's role within God's purpose is being affirmed, 
there is the possibility that cultic ideas are in Paul's 
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C 
mind, since he uses the phrase- rrpe 4? w, pri(s to suggest 
that purpose. It may be that ideas of solidarity and 
representation (flesh), and the need for distinctive 
suitability (implicit purity), are at least aided by 
cultic ideas, if not a model for the incarnational 
perspective. 
2. k. 1Tt pi v'r Tyv . ltGelorfdv Fr rä ý'"7#t-(ý 
This phrase speaks of the sentencing and punishing of 
sin in the realm of the flesh. We are interpreting 
F4 
ý, n i o-. eAr( as referring to flesh in general or the realm of 
flesh, although this was accomplished by God through the 
mission of Christ, and specifically through Christ's 
flesh. Through the death of Christ, which is implicit 
within the incarnational perspective, in the likeness of 
sinful flesh and as a sin-offering, sin was condemned in 
the flesh. 
We are considering here the possibility that Paul is 
expanding the concept of sin-offering or sacrifice for sin 
to speak of the eschatological condemnation of sin in the 
flesh. In what sense the effects of sin were dealt with 
by the sin-offering is difficult to isolate within the 
ritual procedure. 57 Ultimately, it cannot be confined to 
one aspect of the cultic procedure itself, since each ele- 
ment is dependent on the others as is true for all ritual 
activity. If one element was to be most significant, 
though, the blood rite would have to be chosen. The 
taking of the blood of the sacrificial victim into the 
tent of meeting on the Day of Atonement (the actual sanc- 
tuary), or applying some to the altar and pouring out the 
rest seems to be the focal point of the cultic procedure. 
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We admit that we interpret it as such because of the sig- 
nificance placed on the blood, by such texts as Lev 17: 11- 
14, and the sin-offering procedures themselves (espe- 
cially Lev 4). But, even the blood rite itself points to 
the interpretative aspect of cultic representation; a 
representative offered according to the God-given proce- 
dure, which functions to "condemn" sin and eliminate its 
effects, thus allowing for forgiveness. The blood rite 
expressed what was already implicit in the rest of the 
ritual, a representative life sacrificed for sin. The 
cultic ritual enables God to remain in the community, 
because the sins of the community are ritually "judged" 
and their effects annulled. Then God, who is Spirit, can 
dwell with flesh. Admittedly, we have interpreted the 
cultic ritual in legal or forensic terms, but the ming- 
ling or association of forensic and cultic ideas is what 
we have proposed took place in Rom 3: 21-26, and 5: 9 (2 Cor 
5: 21). 58 Thus, it is reasonable to consider the possibi- 
lity that Paul could have interpreted Christ's role 
sacrificially and forensically in light of the eschato- 
logical judgment of sin in Christ. 
59 
E. Käsemann, speaking of the phrase K. cr(Irp vlv räv 
c 
d(Ita, r({ v Fv rh o-. r/Ovi, describes it as containing "the 
remarkable mythical idea of a condemnation of sin in the 
flesh of the crucified", and he refers to 2 Cor 5: 21 and 
60 Col 2: 14 as parallels. What Kasemann refers to as 
"mythical", and evidently similar to the thought in Gal 
3: 13-14, we are suggesting is cultic-forensic, and more in 
parallel with 2 Cor 5: 21 than Gal 3: 13-14. The very ambi- 
guities connected with the concept of sin being condemned 
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in the flesh, which remain in a cultic-forensic descrip- 
tion of forgiveness are even evident in cultic practice 
and thought itself. The closest approximation we can 
offer is that the deity maintained His presence with the 
community through the elimination of impurities, which in 
more legal terms was due to the satisfactory judgment of 
sin through the death of an acceptable representative 
victim. It may be that Paul himself could view the role 
of Christ as sin-offering or offering for sin (in general) 
as not only bringing about the pardon of sin, but also 
ritually condemning sin and destroying it by means of the 
representative victim before forgiveness could be granted. 
Christ brought about the eschatological condemnation of 
sin in the flesh, and this has opened the way for the 
justified to please God, those who walk according to the 
Spirit (the sanctified). 
3. fled To Olýf"H. ( 7 00 Yiifl # 17, 
ýq( 
lL9f isle -7rj60 Titt rp 
G'11a k. i TAE, ' f A. t T/ö cý v =t ý1 ýº . K. r. T"i 1r vtvý « 
The iya clause is a final clause that expresses the 
purpose and result of God's action in condemning sin 
through sending Christ. 
61 This clause reveals the 
completeness of Paul's summary statement in 8: 3-4 in that 
it begins with the inadequacy of the Law (implicitly 
inadequate to bring about salvation), and ends with the 
Law's requirement being fulfilled on the other side of the 
mission of Christ in life in the Spirit. The manner in 
which the requirement of the Law is fulfilled is a diffi- 
cult issue, which is dependent upon the use of 
Fv, 
and 
indeed the relationship of the two sections of the 
clause on either side of 
EV. If the Fv introduces an 
instrumental dative, then the idea is that of the 
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requirement of the Law being fulfilled "by our walking not 
according to the flesh but according to the Spirit". 
62 
This can either mean; (a) the actual obedience that comes 
through the Spirit (i. e. obeying the Law through the 
Spirit), or (b) the very fact of living in the Spirit, 
which in a teleological sense, or a general sense, becomes 
the fulfillment of the requirement of the Law. If the 
second is preferred, then 
tv 
may also be viewed in a 
locative sense, since the requirement of the Law is 
fulfilled in us by our living in the Spirit. 
'' An extension of this latter meaning of the clause, 
and one we are suggesting, also takesfv in a locative 
sense. Our interpretation allows for the continued 
although distant significance of cultic thought even into 
this clause, even though it is viewed within the context 
of the Law and the just requirement of the Law. In this 
case To Vori«r. s Toi volv.; speaks not only of what is ful- 
filled in the life of the believer by means of the Spirit, 
but it also points back to what Paul has presented in 8: 3 
in a direct way. The fulfilling of the requirement of the 
Law needs to be seen in view of the role of Christ, a role 
that is described in terms of sin-offering. If Paul is 
bringing the role of Christ together with its result in 
the life of the Christian, then we suggest the flesh/ 
Spirit dichotymy identifies in whom this accomplishment of 
Christ is appropriated, and it indicates the way the 
requirement of the Law is fulfilled in the life of the 
Christian. In this way, the statement of the Law's 
fulfillment becomes evidence for the gospel's ability to 
do what the Law could not do itself (both in the present 
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and in the future resurrection of the body). 
The meaning of To 
ýi. r. cý wr. c rov vorev is crucial in 
this discussion, and difficult. 
63 The basic meaning of 
the word öilriiw1 is that of commandment, requirement, or 
regulation (BAG, p. 197). In this case, the requirement 
or commandment of the Law is referred to, meaning the 
requirement of the Torah. 
Noting uses of 
/K"i'4 in Romans, 64 it seems likely 
that the singular To o4i#tdIii ii4 roV v. nov in 8: 4 refers to 
the requirement of the Law - death or condemnation - that 
Paul has just referred to in 8: 3c, and is so clearly 
referred to at the outset of Paul's argument in 1: 32. 
This is what Christ has brought about (8: 3,5: 16,18) 
through his righteous agency and act. Paul is saying, 
therefore, that God's condemning of sin in the flesh 
resulted in death (a legal-cultic equivalent to 6: 23), a 
death that leads directly to life in the Spirit. 65 
fi 
Because of the phrase rr ' se/74 r1. Ls , the death being 
referred to may still include notions of sacrifical death 
in accordance with the Law, notions which have undoubtedly 
taken on a legal-forensic meaning. J. D. G. Dunn asks 
C 
"when Paul says, God sent his Son Tfl . nýPTIJS 'in order 
that the just requirement of the law might be fulfilled in 
us.... ', does he not include the law of the sin offering 
as a part of the 'just requirement of the law'? ". 66 
It is difficult, though, to think of Paul visualizing 
different aspects of the Law, and the sin-offering 
requirement among them. It could be, though, that Paul 
still has the cultic sacrifice in the background of his 
argument. Christ's role as sin-offering involved him in a 
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death that brought about the condemnation of sin. In an 
ultimate sense Christ as sin-offering did bring about 
the just requirement of the Law; death for sin 1: 32, 
6: 23, which enables life in the Spirit. This is a concept 
that Paul even seeks to continue as he moves on to talk 
about the Spirit. - The Spirit is seen as applying the 
truth of 8: 3-4a to the life of the Christian. Broadly 
speaking the sin-offering role of Christ made life in the 
Spirit possible, and thus enabled the inner working of the 
Spirit to destroy sinful practices. 67 Christ's death 
then is not only a death for sin, but a death to sin (note 
Rom 6: 1-11), a death appropriated in both dimensions by 
those that live according to the Spirit. The first 
dimension (death for sin) can easily be seen as a cultic 
and forensic idea, whereas the second is Paul's ethical 
and eschatological extension of the idea, especially in 
view of antinomian accusations. Christ, in these two ways 
then accomplished the role of eschatological sin-offering, 
an accomplishment that the Spirit is both the evidence of 
and the active agent of in the life of the person 
baptized with Christ. 
Our interpretation receives support by noting the 
main thrust of Paul's ethical appeal in 6: 12-13 based upon 
6: 1-11. The believer is one who has died with Christ, a 
fact recognised in baptism, and the person is now to live 
for God in or with Christ Jesus, considering themselves 
dead to sin. The believer is to present himself to God as 
alive from the dead, not allowing sin to reign in the 
mortal body. This is an idea that is expressed generally 
and sacrificially in 12: 1 as Paul introduces his section 
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of community ethics. A further confirmation that this is 
the direction of Paul's thought in 8: 4 is seen in 8: 10. 
The believer's union with Christ (however that is under- 
stood) results in the death of the body on account of sin. 
This is because of the death of the body of Christ, a 
death that involved the judgment of sin in the flesh. 
Because of justification in Christ the body is forensi- 
cally and sacrificially dead. (Paul has already estab- 
lished this in chapter 6 and 7: 4-6 and ff., and it may be 
implicit in 12: 1). Thus, now the Spirit is the means of 
life on account of justification. This is the nature of 
Christian existence. It is intrinsically an eschato- 
logical concept, since the believer is to live as if alive 
from the dead. The Christian hope is that the mortal body 
will indeed be made alive by the Spirit in the future 
(8: 11,23). The interim period, though, seems to be that 
time in which for the one in Christ the body is dead 
(therefore the believer is not bound to the Law), and life 
must be lived by the Spirit. The Spirit makes true 
in the realm of experience and ethics what was declared in 
baptism concerning the believer's death with Christ, and 
his new life lived to God in anticipation of final 
resurrection (8: 12-14). Thus, the ethical impact of this 
eschatological theology is expressed in 8: 12-14 (as in 
6: 12-23). 
What we are saying is that the requirement of 
the Law, which may be thought of as righteousness itself 
on the human level, involves precisely that sin be con- 
demned in the flesh, which means the death of the body, so 
that life can be lived to God by means of the spirit. In 
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a sense, therefore, 8: 3-4 restates 8: 1-2 with more expli- 
cit reference to the role of Christ in relation to the 
Law. The result of this action of God in Christ is no 
condemnation for those in Christ Jesus (8: 1), and indeed 
life in the Spirit through the Spirit of life (8: 2). The 
person in Christ is by definition nct to walk according to 
the flesh, since the flesh has been condemned through the 
death of the body of Christ. Then the Christian is to 
live to God as if raised with Christ, which is possible 
through the Spirit that makes real the death and 
resurrection of Christ in the present. This is predicated 
upon the fact that Christ has accomplished, indeed he has 
undergone the requirement of the Law. It is the Spirit, 
whose role is described in light of what Christ has 
accomplished, that reverses the situation described in 
1: 29-32. The Spirit brings about the death or end of the 
deeds of the body, which is the process that is implicit 
with His presence, and this means life both now and with 
the resurrection of the body. Thus, eschatological exis- 
tence becomes the fulfillment of the requirement of the 
Law, because the body of sin is judged, and life pleasing 
to God is made possible as one is led by the Spirit. 
We are led to this interpetation, because of the 
broader aspect of Paul's argument concerning the power of 
the gospel. 68 The Law's inability is contrasted with what 
God has done in Christ (the gospel), who is able to deal 
with sin. The Law's requirement, including the condem- 
nation of sin and life pleasing to God may in fact be 
fulfilled in those in Christ, those that walk according 
to the Spirit. Thus, the gospel moves beyond what the 
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Law was capable of doing in and of itself. The Law's 
problem was the weakness of the flesh. The gospel's 
strength is that the flesh is condemned (through Christ's 
death), and in Paul's thinking this eschatological truth 
means that the flesh has lost its power. It has no 
grounds (especially forensically) on which it can hold 
those in Christ. The righteousness that the Law demanded 
is now possible indeed fulfilled in the lives of the 
believers, because they have died and risen (spiritually) 
with Christ. 
F. Conclusions in Light of Rom 3: 25,5: 9, and 8: 3 
Having viewed these three possible uses of cultic 
language, we are now in a position to make a few brief 
observations. 
(1) We have suggested that these texts do in fact 
contain cultic language, and that this language is 
possibly OT cultic language. Paul used this language in 
contexts where he expressed basic aspects of God's righ- 
teous justification by faith. 
(2) We have seen that Paul cannot be described as 
presenting a sacrificial theology as such. On the other 
hand, it is significant that Paul used sacrificial thought 
to further explain and defend his point in context. In 
this regard, if one allows for our interpretations above, 
then the sacrificial images implied (we noted that they 
were not visualized) do not present a clear cultic 
picture. Their significance is in the way they support 
the argument in context. 
(3) The cultic language used seems to be supportive 
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of Paul's main thesis concerning the power of the gospel, 
which he argues in terms of the righteousness of God and 
justification by faith (1: 16-17). This "righteousness" 
language is given further explanation and content by means 
of the cultic language. In these texts, where Paul's 
emphasis is clearly theological (rather than specifically 
Christölogical), God's eschatological demonstration of His 
righteousness in justification by faith is explained 
partially with ideas of sacrificial atonement (especially 
clear in 3: 25 and 5: 9). In 8: 3 the same ideas are close 
at hand, while Paul more clearly indicates how in Christ 
God has done what the Law could not do in providing for 
the problem of sin in the flesh (Christ as a sin-offering 
in a clearly surpassing sense). Although we have 
suggested that the mercy seat and particularly ideas 
associated with it are conveyed by (A-irr; ýov , and that 
sin-offering and particularly ideas associated with it are 
conveyed by T . -Pt . 
cr"ýýT1"s 
, it is God's provision of 
Christ for the just justification of the sinner that is 
the general referent. Although the general meaning should 
be stressed, we would classify these uses of cultic lan- 
guage, according to H. W. Attridge, as "metaphorical 
application of cultic terms to non-cultic activity". 69 
Thus, God's provision of Christ for the just forgiveness 
of sins is referred to with cultic words. Paul is not 
drawing attention to the detail of the cultus, but to the 
way that God's provision in Christ is an eschatological 
justification that deals with the sins of all who believe. 
Furthermore, there is an intermingling of cultic and 
forensic ideas within an eschatological framework, 
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indicating that the gospel is Paul's concern, and 
particular language groups or concepts are at the service 
of his apologetic. 
(4) It does seem that it is best to see such cultic 
language as used because it was known at Rome, and would 
function to support Paul's argument with this particular 
audience. The three uses of cultic language, along 
with Paul's particular emphasis on sin in the letter, and 
the extensive use of the OT, may indicate that such cultic 
terms were part of an apologetic prepared for Rome parti- 
cularly (note the difference from Galatians, especially 
concerning sin). Thus, the Jewish-Christian roots of the 
church(es) in Rome, and the need for a defence of the 
gospel against the antinomian charge, seem to have called 
forth this type of presentation, which uses cultic 
ideas to strengthen ideas of justification in Christ. 
(5) We suggest that Paul was being creative in using 
cultic language Ian9vage becoming traditional Christian 
language in support of his argument. We suggest, also, 
that one need not conclude that these three texts repre- 
sent the only possible places where cultic ideas may be 
in Paul's mind. The death of Christ may have been thought 
of implicitly in sacrificial categories, and such ideas 
may have carried over to Christian baptism. The texts we 
have focused on indicate the supportive role of cultic 
language, as Paul chose to use it, in arguing what really 
is the thesis of his letter. 
Further conclusions about the distinctiveness of the 
cultic language in Romans must await the study of the 
texts below. The five points above do seek to indicate 
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the way that cultic language may have been a significant 
part of Paul's apologetic for the gospel. 
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to Paul's mind by Isa 53 or the role of the servant, but 
we leave this as an open possibility. If this is the case, 
the differences between the D f. r 
r and the fl T_7 are not 
significant enough to cause a major difference in inter- %C in pretation in view of the way Paul uses 1r', ii 
inter- 
Rom 8: 3. Paul is not developing the subtleties of cultic 
thought. (Even though J. Milgrom emphasizes the diffe- 
rences between the Dc and nX97, he does note that 
there is a resemblance "in both formulation and function" 
[Cult and Conscience: The Asham and the Priestly Doctrine 
of Repentance SJLA 18 ed. by J. Neusner Leiden: E. J. 
Brill, 1976), p. 127]. ) We will consider the LXX evidence 
in relation to T1 vpy , though, since 
it is the sacrifice 
usually translated by vp (ro's) and we will 
pursue reasons why this may have been an appropriate 
description of the role of God's Son. 
10We use 2 Cor 5: 21 to suggest the possibility of 
cultic language or allusion. Any further dependence on 
this text would require a more detailed analysis. 
11The texts without the article before d`r, `ori. t have been underlined in lists 1) and 2). 
We have left out of the basic data above the 
references from Ezekiel (LXX). The confusion between Ut O 
and rr,, ec' make the readings from Ezekiel uncertain. They 
evidence does point to the technical use of either &1ZTtP 
or Rtj«' (with or without the article before ! j1., " rl. ( ), 
which does support our reading of the rest of the 
evidence. See Ezek 40: 39,42: 13,43: 19,21,22,25,44: 29, 
45: 17,22,23,25,46: 20. 
13Lev 16: 25 has an unusual use of the plural 
when the fat of the sacrifice is mentioned. 
14' The Meaning of mfr . 
ýtpri is in Romans 8.3" in 
Studia Biblica 1978: III. Papers on Paul and Other New 
Testament Authors, Edited by Elisabeth A. Livingstone 
(Sheff ed JJSOT Press, 1980) 453-459 (p. 454). Wright's 
article surveys the LXX evidence also, with more attention 
to how it is translating the Hebrew text. Our work above 
is supplementary to the type of work he has done. We seem 
tobe in agreement on the general pattern of usage as the 
quotation above suggests. 
For Philo's use of rrFýe ('u) . 
cr. 
vr«c we are depen- 
dent upon Gunther Mayer's Index Philoneus (New York: 
Walter de Gruyter, 1974), p. 248. Josephus does not use 
the phrase according to Karl H. Rengstorff's A Complete 
Concordance To Flavius Josephus , Vol. IA -&, Leiden; 
E. J. Brill, 1973 . 
16Fug. 
ý157 
(Lev 10: 16), 159 (Lev 10: 19ff. ); Mut. 
233,234 0T' rrtor sfwr(s fore' ), 248; Spec. Leg. i. 
193,194,196,197,239,243,247,251,252. PW lo's 
understanding of the sin-offering, and especially his 
ethical interpretation of it will be referred to below. 
269 
17The matter of the text used by the author of 
Hebrews is no easy matter, and we are not attempting to 
simplify matters. When we refer to the LXX here, we are 
suggesting that the writer was familiar with a Greek text 
of the old Testament that at least broadly speaking is 
similar to the LXX. On this issue see J. C. McCullough's 
"The Old Testament Quotations In Hebrews", NTS, 26 (1980), 
363-379. McCullough suggests that a local version of the 
OT was used (p. 379). If this was the case, the text is 
not different from the LXX concerning the sin-offering 
reference in Ps 39: 7. 
18Compare with the reading in the context of warning 
that is different (10: 26 n. /-c' with the plural drepr1wv ). 
19 Thus, James W. Thompson's concern to show simila- 
rity between Hebrews and the metaphysical critique of the 
cult in Hellenistic texts needs to be considered ("Hebrews 
9 and Hellenistic Concepts of Sacrifice", JBL, 98/4 
(1979), 567-578). One needs to be careful, though, 
not to allow the perspective of the writer to be placed 
too quickly within Greek philosophical categories. The 
parallel is helpful, but surely the difference between 
Philo and the writer to the Hebrews on this matter is best 
seen as due to the centrality of Christ within the whole 
exhortation, and the writer's resultant eschatological 
perspective, which expresses itself at times in meta- 
physical categories. 
20The writer is not strictly following LXX language 
in 5: 1 and 5: 3 when he refers to ©Qr s ; 17" ; /+yºýWý and 
rreodqpfý elv XEef 'p (Pont ºV discussing the Aaronic priest- 
hood. It is clear, though, that he has in mind various 
sin-offerings (5: 1), and the plural in 5: 3 suggests the 
sin-offerings that are for the people and for the High 
Priest that need to be offered continuously. This fact 
presents the background to the statement in 7: 27 concer- 
ning Christ who does not need to offer up vne .ri f#44or 
r`p1prI .v Qvrc; t s It is likely that the sin-offering 
is in mind specifically in 5: 3 and possibly 10: 26. That 
the writer can refer specifically to the sin-offering has 
been noted above and is confirmed most clearly in 13: 11 
with the use of... 1trý nf,. ý iý+. ýPrý: ý This reference 
even specifies the particular sin-offering that was not 
consumed by the priests, but burned. This is shown clear- 
ly in Lev 16: 27, which may be in the mind of the author, 
since the Day of Atonement was the centre point of cultic 
mediation (also Exod 29: 14; 1 
Lev 4: 12,6: 23,8: 17, and 
9: 11). On the other hand, probably is a 
more general reference to the purpose of sacrifice in 
(5: 1,10: 12, and 7: 27), and 10: 12 and 7: 27 may reveal the 
influence of traditional language concerning the death of 
Christ. Thus 17f1. v ip? r%. ýs in Hebrews still has sin- 
offering content, and even the plurals in 5: 3, and 10: 26 
and uses of vne-e . p1, rI4 v can still be used with implicit 
reference to sacrifice by way of the sacrificial perspec- 
tive placed on the death of Christ (5: 1,7: 27,10: 12). 
The sections where the sacrificial procedure and 
rationale are exploited are 9: 11-28,13: 11-12. 
Note especially the statement in 9: 22 within a covenant 
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t. ýi if 
context Xwflrs . rrr. cTerXVrI9 s ov Pfrdf ' 7' °1s. On cove- 
nant in Hebrews see J. J. Hughes "Hebrews IX 15ff. And 
Galatians III 15ff. " in NovT, Vol. 21 (1979), 27-96. 
21Metzger, TCGNT, pp. 692-693. 
220n the meaning of 
gat-' in John and especially 
16: 8,9 see D. A. Carson's "The Function of the Paraclete 
in John 16: 7-11", JBL, vol. 98 (1979), 547-566. 
23 The singular of -rHr '+j°rr"ý is used throughout the 
Johannine material except for John 8: 24,9: 34 and 
1 John 2: 2,12,3: 5,4: 10. 
24Rom 8: 3 speaks of the nature of the Son so that he 
is able to deal with sin, which is not present in 1 John 
4: 10, but note 1 John 1: 1-2,3: 5,4: 2-3. 
25The 
matter of expiation verses propitiation does 
not need special attention at this point. An application 
of this sacrificial understanding of the death of Christ 
can be seen in 1 John 1: 7. 
26BAG, p. 376, LSMJ, p. 828, note especially Ezek 
44: 27 LXX, Num 5: 8 LXX, 2 Macc 3: 33. 
27, TFr,, " is a significant word in the gospel of 
John: 1: 22,33,4: 34,5: 23,24,30,37,6: 38,39,44,7: 16,18,28, 
33,8: 16,18,26,29,9: 4,12: 44,45,49,13: 16,20,14: 24,26, 
15: 21,26,16: 5,7,20: 21. 
28Paul's reference to Christ's Sonship needs to be 
viewed within Paul's own argumentation (Rom 1: 3-4,9,5: 10, 
8: 3,29,32). This need not be seen as Johannine. Indeed, 
it can be labelled as Pauline within the context of the 
argument of Romans. 
29Schmitz, Die Opferanschauung, on Rom 8: 3 
see p. 229. 
3 0Ibid., p. 2 29. 
31Wenschkewitz, "Die Spiritualisierung", pp. 117-118. 
32Ibid. 
, p. 118. 
33Barrett, Romans, p. 156; John Murray, Romans 
vol. 1, p. 280; Cranfield, Romans, vol. 1, p. 382, Cran- 
field notes others who share this perspective (p. 382); 
Schlier, Römerbrief, pp. 231,241-242. Note also, R. M. 
Spence, "Romans VIII: 3", ExpTim, 9 (1898), 479-480; 
T. C. G. Thornton, "The Meaning of K. t rrcpi -y. el. ti, is in 
Romans 8.3", JTS, n. s. vol. 22 (1971), 515ff. 
34Michel, Der Brief an die Römer, 5th ed. p. 251, 
although he does not stress this i oteerpretation but does 
mention scholarly support for it; Leenhardt, Romans, 
pp. 2 02-2 04; Bruce, Romans, p. 161; D. E. H. Whiteley, 
'Hard Sayings - VIII', Theology, 1964,114-116, on Rom 8: 3. 
Whiteley views the sacrificial language as significant, 
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although the rationale of the sacrifices is different and 
should not be compared. Most significant is the support 
given by Ernst H. Riesenfeld in his article on " of 
in TDNT, vol. 6, pp. 53-56. Concerning the sacrificial 
connotation he remarks that there is "at least .... a 
suggestion of this sense" (p. 55). Lyonnet and Sabourin, 
SRS, pp. 248-256; Daly, Christian Sacrifice, pp. 238-239; 
Also significant from the grammatical side is Murray J. 
Harris' comment "given OT usage, the rendering "as a 
sacrifice for sin" (NEB; similarly RV) seems more 
apposite", in "Appendix: Prepositions and Theology in the 
Greek New Testament, NIDNTTh, vol. 3,1171-1215 (p. 1203); 
Kasemann, Romans, pp. 214,216 and citing others although 
he recognises that it is "contested by most others" 
(p. 216); Wilckens, Der Brief an die Römer, vol. 2, 
pp. 127-128; Hengel, The Atonement, p. 46. Leon Morris 
does not appeal to the sacrificial meaning of 
in Rom 8: 3 in either The Apostolic Preaching of the Cross 
(Grand Rapids; Wm. B. Eerdmans, 1955) or The Cross in the 
New Testament (Grand Rapids; Wm. B. Eerdmans, 1965), but 
in The Atonement: Its Meaning and Significance he allows 
for the translation 'sin of fer ni g' (pp. 36,44 and states 
that "most would agree that the translation can be 
justified" (p. 44). 
35Sanday, and Headlam, Romans, p. 193, but stating 
"still we need not suppose the phrase .... here specifi- 
cally limited to the sense of 'sin-offering. "' (quoted by 
Black, Romans, p. 114). In the light of this comment we 
need to say that we are not attempting to argue that Paul 
has a very narrow view of sin-offering in mind as he uses 
these words. That would be impossible in the light of the 
context. The possibility is, though, that he has used a 
phrase, which can have specific cultic meaning, with 
broader meaning when expressing the role of Christ. 
36A 
recent study that defends this position is that 
of N. T. Wright, "The Meaning of rr'pt -Ir. d, r(is in Romans 
8: 3" in Studia Biblica 1978: III. Papers on Paul and Other 
New Testament Authors, edited by Eli as bette ALivingstone, 
Sheffield; JSOT Press, 1980) 453-459. 
37Numerous Pauline uses take on almost a conventional 
role in introductions, thanksgivings, requests for prayer, 
epistolary transitions and conclusions (Rom 1: 8,15: 14; 
1 Cor 1: 4; 2 Cor 1: 8; Eph 6: 18; Col 1: 3,4: 3; 1 Thess 
1: 2,3: 9; 2 Thess 1: 3,11,2: 13). 
38 Riesenfeld, " 7TEp(' ", p. 55; Harris, "Appendix: 
Prepositions and Theology in the Greek New Testament", 
p. 1203. See note 32. On the other hand note the contrary 
view of Archibald T. Robertson (grammar written with W. 
Hersey Davis) in A New Shorter Grammar of the Greek TTý r 
origTinally publiTshed in 1933, Testament, 10th editioný 
Grand Rapids; Baker, 1977), pp. 259-260, "It is not 
certain whether rrtp occurs with the ablative ins the New 
Testament, though that may be true of ºrF, o . Ipd , /tc in 
Romans 8: 3 where 'concerning sin' may mean to remove sin". 
Also, C. F. D. Moule states "it is not certain whether 
pf, o; . 
ip4PTi(s in Rom viii. 3 is the technical term = 
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sin-offering (as in Heb. x. 6, cf. v. 26), or whether it 
is meant more generally as = to deal with sin, in 
connexion with sin; but in any case, even the technical 
sense is clearly derived from the more general one" (An 
Idiom Book of New Testament Greek [Cambridge: CUP, 1953], 
p. 63 . We 
are arguing for the plausibility that the 
"technical sense" of the phrase in Rom 8: 3 is not 
completely lost behind "the more general one". 
39Being unconnected this clause is difficult to be 
sure of grammatically or syntactically. Nominative or 
accusative absolute may be appropriate labels, but we are 
satisfied to label it as ananacoluthon possibly reflecting 
semitic construction along the lines of "casus pendens"; 
see BDF, p. 244, note reference to Gesenius' Hebrew 
Grammar, edited and enlarged by E. Kautzsch, 2nd English 
translation by A. E. Cowley, (Oxford: Clarendon Press, 




cros see BAG, p. 18; 
sense "what was impossible for the 
either is appropriate, although we 
law being made powerless, since it 
with the verb . tv6E'F&o , and Paul's 
upon the flesh. 
"powerless" or passive 
law". In this context 
prefer the idea of the 
seems to be in keeping 
focus of the blame 
41Henning Paulsen, Überlieferung und Auslegung in 
Römer 8 (Neukirchen-Vluyn; Neukirchener verlag, 1974T 
pp. 181-182, "Kerygmatische Formulierung (Sendungs- 
aussage) ", (p. 182) ; also Peter von der Osten-Sacken, 
Romer 8 als Beispiel Paulinischer Soteriologie (Göttingen; 
Vandenhoeck & Ruprecht, 1975), pp. 144-149, speaks of Rom 
8: 3b ff. as "Sendungsaussage" (p. 144). 
42The phrase fv 7 o'WPlrt (8: 3b) can be thought of 
in the simplest sense - in the physical flesh. The state- 
ment concerning the inability of the Law, though, indi- 
cates the theological framework within which Paul views 
the physical flesh. It is the source of weakness that 
renders the Law powerless as a means of salvation from sin 
in any sense. It is the weakness of the flesh that calls 
forth the ethical application of Paul's argument concer- 
ning the gospel. In the context of argument concerning 
the Law, Paul sees nothing good in the flesh (7: 18), which 
is not the case for the vovs (7: 25). The flesh is the 
place where the law of sin has its potential and actual 
stronghold and reign (7: 25) in the life of the 00" ... 
ri? rsv" s (7: 14). Being in the flesh involves having sinful 
passions aroused by the Law (7: 5). This is a situation 
that Paul argues as different for the Christian (7: 4,6). 
The rationale is that the believer has died to the Law 
through the body of Christ to bear fruit to God, which 
involves now serving God in the new way of the Spirit 
(7: 4-6). 
This flesh-Spirit contrast is developed in 8: 1-17, 
and especially 8: 3-13. The Christian is not . r" Ir.? 
but is 'Fr nVFVr-iT( (8: 9). The rationale given is similar 
to that in 7: 4-6; through Christ the body is dead, and 
the Spirit, which gives life, is present (8: 10). The 
way Paul develops this in 8: 12-14 indicates that what may 
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be considered true theologically must in some sense be 
expressed by a life-style that is lead by the Spirit, 
and not the flesh. This is a lifestyle that Paul 
expresses in ethical terms in other places (such as 
Gal 5: 13-6: 10, and in Rom 12: 1-15: 13). We will discuss 
this further below. 
432 Cor 5: 21 is another example of this interchange 
idea that involves Christ "in some sense" becoming identi- 
fied with man in his needful situation, so that man can be 
freed from that situation to participate in what Christ is 
for man. Morna Hooker develops this idea in "Interchange 
In Christ", JTS, NS 22 (1971), 349-361; "Interchange and 
Atonement", BJRL, 60 (1978), 462-481; "Interchange and 
Suffering" in Suffering and Martyrdom in the New Testa- 
ment: Studies presented to G. M. Styler by the Cambridge New 
Testament Seminar, edited by William Horbury, and Brian 
McNeil, (Cambridge: CUP, 1981), pp. 70-83. There is a 
mutual identification between Christ and man that makes 
Christ's role one of representation. We would add, though, 
that in the sense that Christ is for man what man could 
not be for himself Christ becomes more than a representa- 
tive of what man is. He enables man to become what He 
himself is. In this regard, ideas of substitution, at 
least in the sense of ritual identification (e. g., 
sacrificial representation), are close at hand. 
. 
44The similar wording to Gal 4: 6 in Rom 5: 5 indicates 
even before Paul enters into his main discussion of the 
Spirit that the Spirit's presence is foundational to the 
Christian hope and experience. 
45BAG, 
p. 413. 
46AC ndPT;, x occurs 47 times in Romans, 41 times in 
5: 12-8: 10, and 17 times in the rest of the Pauline corpus. 
The emphasis is obvious. 
47We have purposefully not included any mention of 
the Law in this sentence, because Paul does not say any- 
thing substantive about the Law in the text (8: 2). He 
seems to be using the word vöros in a general sense, but 
more importantly it surely is a deliberate play on the 
word vör's in view of the main point of his argument: 
there is no condemnation of the Law for those in Christ 
Jesus. 
48As Jacob Milgrom states in "Two Kinds of HATTA'T", 
VT (1976), 333-337 (p. 333), "Two discrete procedures are 
prescribed for the hatta't" (underlining is mine). The 
distinction with reference to the eating or burning of the 
sacrifical flesh is preserved with a stated principle in 
Lev 6: 23 ( compare also Lev 4: 11-12, and 4: 20-21, with 
Lev 6: 19), and the account in Lev 10: 16-20 reveals the two 
ways of dealing with the "flesh" of the sin-offering, 
although in this case Eleazar and Ithamar did not act in 
accordance with their priestly privilege and responsi- 
bility. The differences in the blood rite can be seen by 
comparing the procedures in Lev 4: 3-21 with those in 
Lev 4: 22-35. Baruch A. Levine in In the Presence of the 
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Lord: A Study of Cult and Some Cultic Terms in Ancient 
Israel Leiden; E. J. Brill, 74), P. 103, sees these 
distinctions as reflecting two rites: "(1) A purification 
rite intended to safeguard the sanctuary and its minis- 
tering priesthood from contamination" and "(2) A rite 
intended to expiate certain of the offences of "the 
people", of Israelites, individually, and even of their 
nesi'im, the tribal chiefs". He comments concerning the 
second rite, "in the case of such offenses the threat to 
the purity of the sanctuary was less direct, although 
present". This statement is not far removed from the 
perspective of Milgrom who maintains a unified picture of 
the hatta't (7Th' 7) sacrifices, because of his emphasis 
on the purifying role of such sacrifices. Thus, although 
he notes the diverse procedures, he still maintains a 
unity of purpose with the concept of purification. In 
general it seems that Milgrom's perspective is helpful in 
that it seeks a cultic explanation for the similarity and 
diversity in the hatta't rites. Also relevant to this 
discussion are a number of other studies by Milgrom: "Sin- 
Offering or Purification-Offering", VT, 21 (1971), 237- 
239; "A Prolegomena to Leviticus 17: 11", JBL, 90 (1971), 
149-156; "The Priestly Doctrine of Repentance", RB, 82 
(1975), 186-205; Cult and Conscience: The Asham and the 
Priestly Doctrine of Repentance; and Israel's Sanctuary: 
The Priestly Picture of Dorian Gray ))", RB, 83 (1976), 
390-399. Recently a number of these articles have been 
brought together with others in a book, Studies in Cultic 
Theology and Terminology SJLA 36, ed. by Jacob Neusner, 
(Leiden: E. J. Brill, 1983). Having stated our apprecia- 
tion of the work of Milgrom, for the purposes of this 
study we will refer to the hatta't as "sin-offering". We 
do this because of the LXX use of the phrase trfý i eýy, rýorý. c s 
when referring to the hatta't sacrifice. 
49As Daly states in Christian Sacrifice, p. 237, 
"Paul does seem to be the originator, or at least the 
first notable witness, to another aspect of Christian 
sacrificial thought: the idea that Christ is the 
sin-offering (for our sins)". See pp. 237-240. 
% 501. The Meaning of V4 Of ort,. r1T/. S in Romans 8: 31, 
pp. 453-459. 
51Ibid., p. 455. See Lev 4-5, and 22: 14; and Wright 
notes Mishnaic references (m. Sabb. 7: 11,11: 6, m. Sanh. 
7: 8, in. Hor. 2: 1-6 and notes by Herbert Danby, The 
Mishnah: Translated from the Hebrew with Introduction and 
Brief Explanatory Notes (London: OUP, 1933), pp. 111 n. 3, 
562 n. 16. ), p. 457. 
52Ibid., p. 455.53lbid., p. 456. 
54Leenhardt, Romans, p. 204. 
55Philo's perspective on the sin-offering, including 
its didactic-ethical significance, may be relevant. The 
idea of the sin-offering as an impetus to correct moral 
behaviour is not what Paul has in mind specificially. The 
eschatological sin-offering is connected with life 
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pleasing to God, though. Thus, the type of interpretation 
that Philo offers, which develops the sacrifice's ethical 
implications, may be familiar to Paul, although the basis 
of his ethics is different. For, through the death and 
resurrection of Christ, the believer is to move from sin 
to righteousness, which is expressed in experience 
through life in the Spirit. 
5kbviously not all sacrifices were of flesh, so we 
are not suggesting a general principle for all sacrifices. 
It is the fact that the blood was necessary for atonement 
that ensured the necessity for flesh invglved. We have 
already sought to show that Paul uses W1r4 in 3: 25 and 
5: 9 with cultic significance. Although he does not refer 
to ß't94 here, such previous references indicate the 
significant role of blood in the cult, which enables its 
easy transference to Christ's soteriologically significant 
death. Ideas from 3: 25 and 5: 9 may not be far from Paul's 
mind in 8: 3-4. This is a real possibility, since Paul is 
bringing together a number of ideas that have been 
developed earlier in the letter. 
571t does not appear that sin itself was perceived as 
actually transferred to the flesh of the sacrificial victim 
in the sin-offering, since whatever touched the flesh of 
the sin-offering became holy (Lev 6: 20), and whenever the 
flesh was burned it had to take place in a ceremonially 
pure place (Lev 4: 12). [These observations were made by 
Walter Houston at the Biblical Theology undergraduate 
seminar at Cambridge University, Michaelmas Term, 1983. ] 
But it was perceived that in the midst of the implicit 
substitution of a pure cultic representative its ritual 
death, consumption of its flesh (by fire or by the 
priests), and the application of its blood, the annullment 
of the consequences of sins took place, and sin was atoned 
for. 
A recent study supporting the idea of the transfer 
of sin or impurity to the sacrificial victim is that of 
Angel Manuel Rodriguez, "Substitution in the Hebrew Cultus 
and in Cult-Related Texts" (D. Th. Diss. Andrews 
University, Seventh-day Adventist Theological Seminary, 
August, 1979). Rodriguez states that "holiness of the 
flesh of the animal and the transfer of sin to it" were 
not contradictory. "When there is repentance and 
confession, the sin-holiness encounter serves to reveal 
the superiority of holiness. It is through encounter that 
expiation is achieved" (pp. 305-306). It is actually 
through the cultic ritual of eating the flesh and the 
blood rite that sin was tranferred to the sanctuary where 
it was "brought under the controlling power of Yahweh" 
(p. 258). Sin was thus dealt with finally on the Day of 
Atonement (pp. 258,306-307). We agree with the outline 
of Rodriguez's thesis, but reserve judgment on the actual 
perception of the transfer of sin. Undoubtedly, through 
the cultic ritual and representation the sacrifice was for 
sin, and thus was a victim. A life was offerred by a life 
and for a life. It would seem that the laying on of hands 
at least suggested substitution, if not this idea of the 
actual transfer of sin. Rodriguez's suggestion that not 
only the sin, "but also its penalty" was transferred to 
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the substitute may be similar to Paul's perspective on at 
least Christ's sacrificial role (p. 258). 
58A forensic understanding of cultic phenomena was 
not presented (to our knowledge) within the OT, although 
cultic phenomena were dictated by the Law and maintained 
by the Law. The connection, especially when viewing the 
role of God's Son in the light of sin and the Law, does 
not seem difficult, though. The role of God's servant in 
Isa 53: 10 LXX and 53: 11 LXX seems to be described both 
sacrificially and in terms of righteousness. As we have 
mentioned, this is a significant precedent, although the 
development of Paul's thought need not be explained by 
dependence on this text. 
59James D. G. Dunn, in his article "Paul's Under- 
standing of the Death of Jesus", notes the difficulty in 
fully uncovering the Jewish concept of atonement, but 
suggests that "it seems likely that Paul himself had a 
fairly well defined theory of sacrifice" (p. 134). He 
proceeds by seeking to uncover Paul's understanding of 
sacrifice by correlating Paul's viewing of Jesus' death 
"as representative man and in terms of cultic sacrifice" 
and then further examining the sacrificial ritual itself 
(p. 134). We have likewise sought to move forward without 
sensing the need to present ambiguous parallels to Paul's 
thought at this point. The priority has been to focus on 
Paul's thought itself. As Dunn recognised, "the exercise 
is necessarily speculative, but it may help to illuminate 
Paul's understanding of Jesus' death" (p. 134). 
60Kasemann, Romans, p. 217. 
61 Cranfield, Romans, vol. 1, p. 383. 
62Ibid., p. 385. For Cranfield this means "by the 
determination of the direction, the set, of our lives by 
the Spirit, by our being able again and again to decide 
for the Spirit against the flesh". In general agreement 
is Murray, Romans, vol. 1, pp. 283-284. 
63 See Gottlob Schrenk, " t/ M7, Scr ", TDNT, vol. 2, 
174-225, (pp. 219-223); also H. W. M. van de Sandt, 
"Research into Rom. 8,4a: The Legal Claim of the Law" 
Bijdragen 37 (1976), 252-269, and "An Explanation of Rom. 
8,4a" BiJdragen 37 (1976), 361-378; and C. F. D. Moule, 
"'Justification in its Relation to the Condition K'"CT' 
Trvi « (Rom 8: 1-11)" in Battesimo e giustizia in Rom 6e8 
ed. by Lorenzo De Lorenzi, with M. Bouttier, A. Descamps, 
E. Dinkier, E. Lohse, C. F. D. Moule, and R. Schnacken- 
burg, and other contributors (Serie Monographici di 
[[Benedictina]] Sezione Biblio-ecumenica, 2), (Roma: 
Abbazia S. Paulo fuori le mura, 1974) 177-201, discussion 
187-201. 
64The general meaning, regulations or commands, is 
used in Rom 2: 26, where the plural is used with -rev' vöriou. 
Possibly more significant is the use of the singular in 
Rom 1: 3 2, and 5: 16,18.1: 3 2 speaks of death (6 vc Tos ) 
as the TO ds r. uvr, c 709" Afro; for those who practise the 
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types of sins stated in the previous verses (1: 29-31). 
Death is the just requirement for those who have been 
filled ( rrtnaýºpý/ýEýovs - 1: 29) with all the vices and 
sins that Paul mentions. It is interesting, in seeking to 
understand any relevance that 1: 32 may have to 8: 4 that 
1: 32 can be contrasted with 8: 13. In 8: 13 life is depen- 
dent on the practices of the body Tis 7rO- J Esr TOOP i4'r47. r 
being put to death by the Spirit. Here the offering of 
life seems to be on the basis of the Spirit's work in 
enabling the putting to death, not of the body (this has 
already been done in Christ - 8: 10), but the practices of 
the body. Thus one needs to consider whether Paul is 
thinking negatively in 8: 4, and thinking of the legal 
demand or the just requirement of the Law in condemning 
sin in the flesh. 
The use of ii'C. rýýtf"ý in 5: 16 is unusual, and probably 
is used in contrast to Kjesr. c and K, irAgoi&-4 in the 
earlier part of the verse (stylistically dý"Pýr. ý and 
may have affected the choice of the word as 
well). Implicit in the meaning of the word is the justi- 
fication granted by God, but specifically one granted in 
view of trespasses, which may define the gift provided as 
Christ's removal of the condemnation of sin (that Adam 
caused). Thus, the meaning of Axt1 'M4 in 5: 16 is similar 
to be., rrris , but 
it is closely associated with 
Christ's agency in removing condemnation, which takes 
place through Christ's righteous act (5: 18). One tres- 
pass results in r-ird Kpit-1 e, one righteous act results in 
justification (acquittal) leading to life. Here justifi- 
cation is really equated with life, which becomes the 
opposite of condemnation, which results in death. 
65Beker, Paul the Apostle, p. 262, "it is his 
[Paul's] convict on that the Christ-event fulfills (the 
righteous requirement of) the law (Rom. 8: 4) and ends its 
salvific rule. The sacrificial expiation of Christ 
achieves what no human being could do, because he suffers 
in his death "for us" the punishment for sins that the law 
requires (Gal. 3: 13)"; although Beker allows for the close 
correlation of Christ and love as the fulfilling of the 
Law (p. 247). 
66Dunn, "Paul's Understanding of the Death of 
Jesus", p. 132. 
67The ethical implications of the sin-offering, as 
noted by Philo above, may be relevant here. The associa- 
tion of ethical responsibility with the "means of grace" 
is understandable, and could be used in didactic texts, 
and texts that have an apologetical thrust as well. 
68This we suggest is closer to Paul's meaning in this 
section than alternative interpretations. The importation 
of the love ethic (Rom 13: 8-10), even as the expression 
of the spiritual Law (7: 14, keeping in mind Jer 31: 33 f.; 
and Ezek 36: 26 f., see Bruce, Romans, pp. 161-163), which 
is indeed implicit in the concepts life in the Spirit, 
seems to miss how the section is tied into Paul's argument 
that centres so much on the death/life, condemnation/ 
justification pattern in Christ (contra - van de Sandt, 
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"An Explanation of Rom. 8,4a", p. 378, note his trans- 
lation ".... that the legal claim (namely the agape) of 
the (kol ... kulah - whole Law might be fulfilled 
(e. g. 
yi gayam - set up) among us, who do not walk according to 
the flesh but to the Sp ri it". [Underlinings are in italics 
in van de Sandt's article]. ) In Paul's ethical section, 
the summary of the Law in terms of the love command is 
significant, but this does not seem to fit into Paul's 
argument at this point in the letter. We recognise, 
furthermore, that it would make matters easier to trans- 
late ro r": vor. v here as "the right intent of 
the Law", an intention or purpose which Keck views as 
bringing life itself ("The Law and 'the Law of Sin and 
Death' (Rom 8: 1-4): Reflections on the Spirit and Ethics 
in Paul", p. 53). Life in the Spirit is indeed the 
concern or Paul in tn( 
still suggest that in 
life in the Spirit. 
death aspect of the a 
This death and resurr 
Christian by walking 
walking in the Spirit 
regulation in the ser 
possible, but we thin 
where Paul has affirr 
the Law (7: 4-6), and 
Law (8: 1-2), it is di 
speak in terms of obe 
involving present obl 
Spirit fulfills the ri 
the Law couldn't; he , 
the deeds of the body 
tottowing verses, but we would 
8: 4 he is making the transition to 
he legal language still holds the 
: complishment of Christ in mind. 
action is now fulfilled in the 
.n the Spirit. The 
idea that 
means the fulfillment of the Law's 
se of obedience to the Law is also 
less likely. Within a section 
ed that the one in Christ is dead to 
et free from the condemnation of the 
`ficult to think that Paul would 
hence to the Law's requirement as 
Lgation to the Law. In fact the 
: quirement of the Law in a way that 
enables the Christian to put to death 
(8: 13). 




CULTIC LANGUAGE IN THE APOLOGETIC FOR THE GOSPEL: 
IV. ROMANS 11: 16A 
A. Summary of Interpretation 
Romans 11: 16 contains two metaphorical pictures which 
illustrate and defend Paul's argument concerning God's 
continued purpose of salvation, which has been worked out 
historically within Israel. It would be forcing the 
evidence to suggest that the first fruits image (11: 16a) 
is crucial to this whole discussion. After all, it is the 
second image (root - branches) that Paul develops, not 
that of first fruits. Nevertheless, this casual and 
abrupt image, which we suggest is definitely cultic (Num 
15: 20-21), indicates the ease with which Paul can use such 
an image. This is especially the case when issues related 
to eschatological ministry and response to the gospel are 
being discussed in context (Rom 1: 9,15: 16; Phil 2: 17; 2 
Thess 2: 13; 1 Cor 16: 15; Rom 16: 5). The text illustrates 
that Paul could refer to somewhat obscure cultic rituals 
to clarify his argument, even when he has clarified the 
Gentiles as his primary audience here (11: 13-14). Evi- 
dently this was done because of the common general cultic 
and ritual principle implicit within it, the part's 
relationship to the whole. In this context this concept 
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functions to underline the fact that God has not rejected 
His people; his grace expressed in the present remnant 
within Israel (possibly the idea of remnant in general 
including the patriarchs is implicit) - the part - indi- 
cates that God has not given up on His people, although 
they have rejected the gospel - the whole. 
By demonstrating that the rejection of the gospel by 
the majority of the Jews does not challenge the grace of 
God towards Israel, Paul further affirms the validity of 
his gospel of grace. It is the gospel of a God who is 
faithful to His promise, and will save according to His 
grace and mercy. At the same t ime, Paul affirms his own 
ministry within this perspective (11: 13-14), not to 
mention his own reception of God's grace (11: 1-2). 
This text is not as crucial to our thesis as the 
previous ones considered in Paul's apologetic for the 
gospel. It has been included for completeness' sake, as 
well as the fact that it does indicate again that Paul can 
use cultic language without warning or explanation. 
B. The Context: Romans 9-11 
Paul is arguing for the continuity of God's saving 
purpose and activity within Israel that together reveal 
His faithfulness, and assure Paul that all Israel will be 
saved, despite any present evidence to the contrary. 
' 
Part of Paul's argument involves the defining of Israel 
itself, since Paul begins by stating that ov TrWv7e-s 
., . (KA (9: 6). Paul makes a of 
ES fýo"tniº 
, OU O( 
Ir 
further distinction in 9: 8 that clarifies the distinction 
in 9: 6; it is not the children of the flesh that are 
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children of God, but the children of the promise that are 
reckoned for ( Ao? ¬JtT. (! F! s ) or considered as seed 
(descendant[s]) (note 9: 30-10: 13 in light of 4: 1-25). 
Another line of distinction Paul draws is that between the 
remnant or the elect, and "the rest" of Israel, a 
distinction that is not only in the present, but was 
operative in the past (11: 1-10). 
Paul's answer is an emphatic no to the suggestion 
that Israel had been rejected by God (11: 1); he himself 
(11: 1), and the present remnant (11: 5) are proof of this, 
and Paul has hope for the salvation of Israelites by way 
of his own ministry (11: 13-14), and eschatological hope 
that all Israel will be saved (11: 25). Keeping in mind 
his definition of Israel that does make interpetation 
difficult at time s, Paul goes on to argue that the myster- 
ious character of God's salvation is due to God's purpose 
of -showing mercy to all (Jews and Gentiles), and not due 
to unfaithfulness towards or rejection of Israel (11: 28- 
32, a climax to Paul's argument that ends in doxology in 
11: 33-36). 
It is within the latter part of Paul's argument 
(11: 11-32), when he has turned his attention to the rela- 
tionship between the salvation of Israel and that of the 
Gentiles, that Paul uses the ._ 477,, , ft - 
TO metaphor 
(11: 16a). 
C. The OT Background Most Appropriate 
the Metaphor 
It is most likely that behind Paul 
metaphor is the practice referred to in 
not this text specifically. The phrase 
for Understandin 
is use of the 
Num 15: 17-21, if 
d tT 'p 1v gl výoar. t TOS 
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üftvv in Num 15: 20 and 212 is the only LXX text with the 
words- et1i., AA-n and 1h fI$ together. It was the first 
portion of the dough that was tobe separated and 
presented to the Lord as an offering (15: 21). 
3 
The idea that is central in Paul's metaphor, and is 
taken directly from the cultic ritual referred to, is that 
the part is connected to the whole. Paul is stating that 
rö rpvldm has a similar status, dp"s , as n 
-VT' "Xf . The 
idea that the part represents the whole, and in that 
sense is efficacious for the whole is what is behind 
L 
Paul's transfer of Kýft-º from first fruits to the rest of 
the dough. Paul is not concerned with technical accuracy 
in his choice of words, buthe is reflecting an axiom of 
cultic ritual. The truth is that God's acceptance of the 
part is His acceptance of the part as the whole. The 
offerer, ritually offering the harvest back to God, is now 
allowed to partake freely of the harvest. This is because 
Godhas been given what He requires of it, which in fact 
demonstrates that all the harvest is His. This was espe- 
cially poignant, because the land of Israel had been given 
to the Israelites by God. 
C. K. Barrett has observed "that the sanctification 
of the first-fruit loaf 'de-sanctified' the remainder and 
so made it available for common use". 
4 Paul has either 
contradicted this point completely, ignoring the cultic 
thought, or he is drawing on an aspect of the truth behind 
the ritual in the light of his argument. It is suggested 
here that the latter is the case. The point of the 
metaphor and of Paul's argument is that the acceptance of 
the part by God in fact indicates His acceptance and 
283 
indeed ultimate possession of the whole. The idea of 
integral connection is continued in the second metaphor, 
despite the differences that are implicit in the change of 
image. The integral organic relation between root and 
branches is similar to the integral cultic relation (in 
Paul's thought) of the sanctified fruit (part) to the 
remainder (whole). 
ii)i D. Paul's Use of oýcand .t _x_ in 11: 16 
1. Used in Reference to the Spirit 
Paul's other uses of : UUIO'h reveal that the use in 11: 16 
is unparalleled in its dependence on the cultic image. 
Paul speaks of Christians who are hoping for the 
redemption of the body as those who have Thv drrrelorNv 
Toi flee t(ATOr (Rom 8: 23). As Cranfield suggests, "the 
Spirit's present work in us is the first fruits, the 
foretaste and pledge of the full glory which God has in 
1 .1 
store for us". 5 A17-d', rH is appropriate because of its 
associations with the holy, and its connotation of the 
first portion or gift, which in this context gives assu- 
rance for the fullness of God's work by His Spirit in the 
future. 
2. Used in Reference to Christians 
In Rom 16: 5, Epaenetus is greeted and described 
as cr-Vro r#s Arks Frs x1o1a-rOv, This is similar to 
1 Cor 16: 15, where the house of Stephanus is described as 
lrU? A-h Ths f4, Vdlds (see also 1 Clement 42: 4). A fuller 
framework for viewing these uses of ýtfdoX4 by Paul is that 
of 2 Thess 2: 13, where Paul gives thanks because God chose 
1"))C., 
the Thessalonians . trr. ',. XM r Ftr . 
4rAl 10(v Fv . c&1.4i; OAjW 
nEtift, 47os K(( rlirTtc , LA4i9F,. c s. The well attested 
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reading tn' -29°('45 (Aleph, D, Psi, In , it, sy, sa; 
Ambst) gives the probable nuance of Paul's use of 
(rra1jrj 
here and in the references above: 
ýn. fkh speaks of the 
first converts, which in Paul's thought are seen as those 
in Christ, set apart by God or sanctified, so that they 
are the first portion, as it were, which through the 
ministry of the gospel, is called upon to obtain the glory 
of Christ. . The use of "rn. ýexa 
in these contexts implies 
that these are the first of others within a particular 
area, and thus the first fruits of the harvest idea seems 
close at hand. The concept is implicitly eschatological, 
since Paul has the climax of God's salvation, the glory of 
Christ, in view. These converts, then, are the harvest of 
the eschatological ministry of the gospel. It is clear 
i 
that : a. tfrn became a term for Christian converts, which 
did not lose all of its cultic connotations. 6 
3. Used in Reference to Christ 
Another use of 
e17-Yr4 is of Christ as 
47T4 
-i (1 Cor 
15: 20,23), and specifically dTi. rýo, -4 TAIv -#rfjrcirrArrv4. v 
(1 Cor 15: 20, see also 1 Clement 24: 1). Christ is the 
first fruit(s) in the sense of being the first and the 
guarantee of others who will rise from the dead. The idea 
of first and guarantee of others is significant as we turn 
our attention back to Rom 11: 16. 
4. The Distinctiveness of 11: 16a 
None of the texts above use 
a4aWlif-n in cultic or 
sacrificial contexts (unless one considers Rev 14: 4 as in 
such a context). Rom 11: 16 is distinctive in that Paul is 
not using a pregnant word alone, but relying on an image 
by using a metaphor that gives birth to the meaning which 
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supports his argument. The image calls for the basic 
cultic meaning of the word (see Did. 13: 3-7,1 Clement 
29: 3 [OT quotation] for sacrificial use in Christian 
documents, and T. Levi 9: 7-8,14, T. Judah 21: 5, T. 
Issacher 3: 7,5: 4-6 with apocalyptic use of the OT). To 
further understand the 
fyr; 
- fýýdfºA image we need to 
look at the context of the phrase, and especially the 
Piý. t - KA. (oo( image that is placed next to it. 
E. Romans 11: 16a in Context 
1. Paul's Argument 
In 11: 11-12 Paul states the inter-related situation 
of Israel's trespass and the salvation of the Gentiles. 
With prophetic reflection on history, Paul sees the 
present hardness upon (a large) part of physical Israel to 
be the avenue by which salvation reaches the Gentiles, but 
there will be a fullness for physical Israel (11: 12). 
Paul reasons that if God is able to bring riches out of 
trespass and failure, ` how much more will the fullness of 
Israel be. 
In 11: 13-14 Paul, in a striking manner, addresses 
Gentiles directly, and speaks to them concerning how his 
hope for physical Israel is even reflected in his present 
ministry. Paul's own ministry seems to fit practically 
within the historical picture presented (11: 11-12). Paul 
canboastinhis ministry (glory in the sense of magnify 
or make large) in order that through jealousy on account 
of salvation going to the Gentiles physical Israelites 
will be saved. 
11: 15 repeats the thought of 11: 11-12, but moves 
286 
beyond it by answering what the acceptance of Israel will 
mean: J W. 1 
fK 
Vt1r1O" . To say that this statement is 
disputed is to understate the issue, and we cannot claim 
to have any new insights for solving the dilemma of 
whether realized7 or apocalyptic eschatology is intended 
here. 8 It may be true to say that there is some overlap 
in these views, 
9 
and even if Paul is thinking apocalypti- 
cally here, it does not rule out his hope for salvation 
of some Jews in the present. 
10 It is our understanding 
that the salvation of Jews, in distinction from the exper- 
ience of hardness, is presented by Paul as a surprising 
but hoped for last aspect of salvation history, something 
Paul experiences to a degree in his present ministry. 
Paul hopes for the salvation of his own people, something 
that the pattern of salvation-history seems to call for 
11: 11-12,15. This inclusion of the Jews (in greater 
measure) in salvation in Christ seems to be the climax of 
salvation history, which either ante-dates or coincides 
with the parousia. This is all presented within the 
framework that God has not rejected physical Israel 
(11: 2,28-29), and He is able according to His plan of 
mercy (11: 30-32) to graft them back into His saved people 
11: 26? ). (11: 23,771S 
ci 
2. The KA"? Of Metaphor 
Paul uses the P15', ot - 444( image because it speaks 
of the integral connection between aspects of a living 
organism that is definable as one entity, and at the same 
time one aspect of the organism is prior to and supportive 
of the other., Paul is arguing for a continuity in 
salvation for Israel, which is seen as certain, because 
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the certainty of the status of the root, speaking in terms 
of the metaphor, is by nature and therefore without 
explanation shared with the branches. 
CAyu 
is the shared 
characteristic of root and branches, a term that maintains 
its basic cultic sense, because it is carried over from 
the cultic image in 11: 16a. The carrying over of the word 
indicates that this is the centre of Paul's concern. Paul 
is concerned with God's sanctifying acceptance of Israel, 
which means their sanctified status. 
It is most probable that Paul has Abraham in mind, or 
the patriarchs collectively, when he uses this image (note 
9: 5-8,11: 28-29, and 4: 1-25[11-171). There is a definite 
continuity in God's plan of salvation begun in Abraham. 
God's promise to Abraham is still true, and the suggestion 
that God has rejected physical Israel in some ultimate 
sense is denied completely because of this promise 
(11: 2,28-29). 
Scholarly opinion on the whole has recognised Abraham 
as the probable referent of the root within the root- 
branches. 11 The plant image or God's planting action, 
including the root image as well, is often used in the OT 
to speak of Israel (e. g. Isa 5: 1-7,11: 1,10 [messianic? ], 
37: 31,53: 2 [messianic? ]; Ezek 17: 5-10, ch. 31; Ps 79: 9-12 
LXX, Jer 32: 41, Exod 15: 17, Mal 3: 19), and can have either 
the implication of God's faithfulness or judgment. It 
remained as important image in later writings as well (1 
Esdr 8: 71-87 LXX; 2 Esdr 9: 6-15 LXX, Jub. 1: 16,16: 26 
Abraham, 21: 24 Isaac; -Pss. Sol. 14: 3f.; 1 Enoch 
93: 2,5,8,10,10: 16,84: 6; 92: 8). 12 Paul is appealing to 
Israel's elect status, which reflects God's gift and call 
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to the patriarchs (11: 28-29). If God has accepted, 
sanctified, elected the root, then the branches are also 
accepted, sanctified, elected. The root speaks of defi- 
niteness of the gracious work of God, and has the sense of 
the solid origins of the complete tree. Abraham is thus 
the root of God's saving activity that continues towards 
the Jews according to God's promise. 
The force of the metaphor is the continuity of God's 
saving purpose, which does not allow for the idea that God 
could have rejected His people (11: 2,11: 28-29). Even in 
the present situation, Paul wants to affirm that God is 
able (11: 23 ävvdtös, we have seen the significance of this 
word for Paul's thesis) to bring back the cut branches to 
be grafted again into the olive tree of "all Israel", 
indeed the righteous by faith. Thus, God's saving power, 
which is now proclaimed in the gospel to all nations, is 
still operative within physical Israel, and the present 
situation in physical Israel does not challenge the 
gospel, but indicates the glorious breadth of God's plan 
of mercy. 
The extended metaphor indicates Paul's desire to 
challenge his Gentile readership. Rather than suggesting 
God's rejection of the Jews, the image declares the Gen- 
tiles tobe mercifully brought into the people of faith by 
way of the Jews' failure to believe the gospel. The humi- 
lity that Paul is calling for is to join with hope in 
God's ability to bring Jews back within the community of 
faith. In this respect, the Gentiles should remember that 
they are a wild olive branch, and the Jews (represented by 
the patriarchs and Abraham in particular here) are the 
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root and natural plant. 
3. ýlidýXn and the Meaning of the Metaphor in 11: 16a 
We have already considered the basic sense of the 
ýý. rm -xlPt4"ýýt4 metaphor. We must now consider the most 
probable -referent of 
än 
rrn, and the meaning of the meta- 
phor. First of all, we will mention three alternatives to 
the interpretation that we prefer. 
(1) K. H. Rengstorf sees behind Paul's use of the 
first fruits image Rabbinic sources that speak of Adam as 
first fruits. 13 Rengstorf views 11: 16' as part 
of haggadah, and specifically "rabbinischer Adam-Haggada" 
(p. -131). ' Behind Paul's use of . 
0#r"4/riýi is Adam as "eine 
reine Teighabe fur die Welt" (p. 130), and this is signi- 
ficantly juxtaposed to the image of Abraham in 11: 16b. 
Paul is adapting a rabbinic "Theologumenon" (p. 146), 
which concerns the first man, Adam. The result is that 
Abraham is essential for Christianity, not only because 
Christ is descended from Abraham, but because Adam's 
salvation is bound up with God's purpose for Abraham 
(pp. 163-164). Paul, in this section affirms the fact 
that all men need Christ, an argument supported by the 
idea that- mankind's salvation is bound up to Israel's 
salvation and the Christ of Israel. 
Despite the insightful perspective of Rengstorf , it 
does not seem necessary to appeal to ai Adam tradition to 
account for Paul's use of 
%lrrur,?, here. And there remains 
the problem of whether such a tradition existed as early 
as Paul's own time. Although we cannot dispense comp- 
letely with this possible nuance, it does not seem the 
best in the light of other alternatives. 
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(2) It has been argued that Paul is thinking of 
Christ when he uses the word , 
'ýmAAý i' . 
14 This has been 
argued on the basis of Paul's use of OT material by A. T. 
Hanson, and from the point of view of Paul's Christology 
in Romans by N. T. Wright. 15 The two treatments referred 
to here are significant, since they both seek to fit 11: 16 
within a definite framework for understanding Paul's 
Christological hermeneutic. In neither case is 1 Cor 
15: 20,23 given as a definite argument for their interpre- 
tation, which is good, although we are not ultimately 
convinced by either view. In short, we have difficulties 
with Hanson's argument because he has suggested that there 
is so much behind the two images. It is not clear to us 
that Rom 11: 16 should be connected to 1 Cor 5: 6-8, by way 
of Vy-gi4 , and that Christ as . (rAM4 should therefore be 
seen in a sacrificial sense (pp. 113-116). Hanson sees 
the implications of these images as that the salvation of 
the people of God goes back to Abraham, but Christ 
himself is present in that history of salvation (pp. 124- 
125). For, "whatever God does he does in Christ" (p. 117). 
It seems to us that there is more direct and verifiable 
interpretation. 
N. T. Wright's perspective is guided by his 
interpretation of Rom 1: 3-4, which indicates that the 
people of Israel needed to die ktr4 "I xx as did their 
Messiah, so as to be raised in the Spirit. Thus, Christ 
is the "first Jew to rise to new life" (p. 186), which 
indicates a continuity in God's salvation for His people. 
Wright ties Rom 9-11 into the argument of the whole letter 
by way of this hermeneutic, but it seems improbable that 
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in 11: 11-15 Paul sees Israel acting out the death and 
resurrection of Christ. The equation of Christ with 
dTTv?, 
rn (and lo(jr4 for that matter), may only be suggested 
as an allusion, if that. Surely the referent is much 
closer at hand, and is indicated from the immediate 
context. 
(3) It may be that drrý, rh has the same referent as 
rörý. c, and therefore refers to the patriarchs and/or 
Abraham specifically. 
16 The assumption from this 
perspective is that the two images are parallel in refe- 
rence, and that Paul is speaking about Israel in relation 
to the patriarchs, which as 11: 28 declares, is "beloved on 
account of the patriarchs". Agreeing with this interpre- 
tation, but emphasizing the place of faith, G. Delling 
states, "by their membership of the, race the first fruits 
of faith (e. g. Abraham) guarantee the maintenance by, the 
whole (ro qp&P. cr. ( ) of its pre-eminent place in the divine 
plan of salvation". 
17 In this case the patriarchs mean 
for Israel as a whole what, according to Philo, the nation 
of Israel means to the whole world (Spec. Leg. 2.162-163 
[Loeb 7, pp. 404-407] "it has been set apart out of the 
whole human race as a kind of first fruits [ Wffoýern ] to 
the Maker and Father" (Spec. Leg. 4.180 [Loeb 8, pp. 120- 
121). More importantly, Philo goes on to say, 
"And the cause of this was the precious signs of righ- 
teousness and virtue shown by the founders of the race, 
signs which survive like imperishable plants, bearing 
fruit salutary and profitable in every way, even though 
these descendants themselves be sinners, so long as the 
sin be curable and not altogether unto death" (Spec. 
Leg. 4.181 [Loeb 8, pp. 120-121]). 
If one keeps in mind this quotation of Philo, Paul's 
concern to show that although Israel has stumbled, it has 
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not fallen, may fit in well with the type of idea that 
Philo presents concerning a sin "unto death". Within this 
argumentation the patriarchs are the inseparable guarantee 
of the continued grace of God, which gives Paul continued 
confidence and-hope for the salvation of the "rest" of 
Israel. Paul clearly indicates that the stumbling has not 
been a fall, and therefore the guarantee of promise to 
Abraham (Rom 4: 11-17) must still be assured. 
The interpretation above is straightforward, and it 
has the advantage of viewing the two metaphors as having 
the same referent, which simplifies matters. Thus, we 
must allow for its plausibility. Nevertheless, Paul's 
argument in Rom 9-11 is not that simple, and it may be 
that the complete equation of the two metaphors in this 
way is not correct. Also, this interpretation does not 
take into account Paul's particular use of the word else- 
where, and that may also be a factor in the way this 
metaphor needs to be viewed. The preceding context 
(esp. 11: 1-15) has not been concerned with the patriarchs, 
but with the remnant that God has chosen by grace, which 
is indeed a sign that God's salvation is according to 
grace (11: 5-7). It may be therefore that Paul has this 
remnant idea in mind in 11: 16a, and that there is a slight 
transition in thought as he moves to the second metaphor, 
where he focuses on, as it were, Abraham and the 
patriarchs. Thus, we need to consider this latter 
possibility as the fourth and preferred interpretation. 
(4) We suggest, therefore, that Paul is thinking of 
the present remnant of Jewish Christians as the -TT. tf, Yn 
(and implicitly the idea of remnant itself). 18 Barrett 
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has argued for this view while suggesting that the two 
images both refer to Jewish Christians (Romans, pp. 216- 
217), whereas Leenhardt (Romans, pp. 285-287), Bruce 
(Romans, pp. 216-217), and Cranfield (Romans, vol. 2, 
pp. 563-566) argue for a transition in Paul's thought. As 
we noted the main rationale for this position is the 
preceding context (11: 1-15), which clarifies the conti- 
nued offering of salvation to the Jews by speaking of the 
remnant that God has maintained, something that is true in 
the present (11: 5). This is reflected in Paul's own 
concern to win some Jews by way of his own ministry to the 
Gentiles (11: 13-14). The small group of the elect accor- 
ding to grace among the Jews indicates that salvation is 
still open to the Jews, and it indicates for Paul the 
potential for a full (or fuller) ingathering. The a 
fortiori argument of 11: 12, and 11: 15 assumes that God 
brought salvation to the Gentiles through the rejection of 
the Jews and suggests that God will in turn bring a full- 
ness or acceptance to the Jews. The idea of God's conti- 
nued grace is fundamental to this, and is supported by 
both metaphors which point to the evidence of God's grace 
that guarantees future grace and salvation. This conti- 
nuity is supported by ideas of cultic and organic unity. 
We are suggesting, though, that there is a pro - 
3ression in Paul's thought when he moves from the cultic 
image to the organic image. In 11: 16a Paul is thinking of 
the present remnant of Jews that are elect of grace, and 
his thought moves to the patriarchs and Abraham as the 
original remnant chosen by grace. In a sense 11: 16a, 
although it leads into 11: 16b, looks back to 11: 1-15, and 
294 
11: 16b looks ahead to 11: 17-24. 
The cultic metaphor implied is that of Num 15: 17-21, 
and the intricate connection of part to whole is the 
crucial concept drawn on. The part (first fruits) in this 
case is the present Jewish-Christian remnant. The whole 
speaks of the rest of Israel, which has not been rejected 
by God, although some may be cut off because of lack of 
faith (11: 20-23). The evident elect status of the first 
ones (in this case a small Jewish-Christian remnant, 
including Paul) is the guarantee of more being saved, 
because there is continuity in God's purpose of salvation, 
which is His sanctifying work. This leads Paul naturally 
to his broader perspective that he develops in 4: 1-25 
concerning Abraham, and which frames the discussion in Rom 
9-11. Thus, in 16b, Paul proceeds one step by returning 
to his earlier point (9: 6-13), which focused on the 
patriarchs, who also guarantee God's grace to Israel. 
If this is the case, and 
(n. 
cPxhOF refers to the 
present Jewish-Christian remnant, then a suggestion can be 
made as to why Paul may have quickly drawn upon this 
or 
cultic idea. As we noted above, Paul uses the word drr"jgm 
to speak of Christian converts (Rom 16: 5; 1 Cor 16: 15; 
2 Thess 2: 13). He has just spoken of his own ministry in 
relation to the Jews in 11: 13-14, hoping for the salvation 
of some. Paul mayhave moved into the casual cultic 
phrase and metaphor because of this connection between 
converts and first fruits. Clearly Paul's main point is 
the part-whole relationship, but we are just suggesting 
that this maybe the reason why Paul may have abruptly 
used this cultic language before he moves on to his 
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more expanded argument in 11: 16b-24. 
F. Conclusion 
The cultic language is not crucial to his overall 
argument, but it does support it. It does illustrate the 
way Paul can use such language without warning or further 
explanation, and even in a context where he seems to be 
addressing Gentiles directly. This needs to be taken into 
account as one looks at other uses of cultic language, and 
OT cultic language specifically. Such language was 
available to Paul, and he did draw upon it for various 
reasons within his apologetic for the gospel. 
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Footnotes 
'Paul's attempt to identify the righteous of Israel, 
indeed those that are really God's people, is in keeping 
with prophetic and apocalyptic attempts to draw demarca- 
tions between the righteous and the wicked. An inte- 
resting example of this is in Malachi 3: 16-24. We mention 
this text, because of the following observation that seems 
true for Malachi, "Malachi sees both a continuity of that 
covenant between Yahweh and the descendants of Jacob and a 
narrowing of the community bound by the covenant. Yahweh 
has remained faithful in spite of his people's sin, even 
though the covenant community is not the people it had 
once been" (Steven L. McKenzie, Howard N. Wallace, 
"Covenant Themes in Malachi", CBQ, 45 (1983) 549-563, 
p. 559). The writers go on to say, "this narrowing of the 
covenant is taken a step further in 3: 16-21 where .... 
the covenant is applied to only the 'righteous' within 
Israel" (p. 559). In the next paragraph the use of the 
term "Israel" is noticed. Reference is made to W. J. 
Dumbrell's argument "that the continued use of the term 
'Israel' in postexilic times is a prophetic tendency to 
project old traditions onto the continuing community" 
(p. 559). Drumbell notes concerning Malachi's addressing 
the oracle to Israel that it is "the prophetic vitality of 
the theological ideal", and then he states "the address"in 
fact illustrates the bold transference to the rump-state 
by the post-exilic prophets of the projected ideal" (W. J. 
Drumbell, "Malachi and the Ezra-Nehemiah Reforms", RTR 35 
(1976) 42-52 (p. 44). Paul reflects on similar traditions 
at times, in Rom 9-11 in the light of the crisis of 
Israel's rejection of the gospel. 
2As accepted by Rahlf and Brooke/McClean in their 
texts. 
3The 
word Wýn- in the LXX is usually at ran slation 
of f? , W*; e, or 17 
j"171) 
(HR, p. 118). Very rarely is the 
word used outside of' cultic settings (Deut 33: 21; 1 Kgs 
10: 4; 2 Kgs 1: 21; Ps 77: 51,104: 36), but in these contexts 
it speaks of the choice, the best, or first portion of 
something, except for 1 Kgs 10: 4 LXX where orre, 7 interes- 
tingly refers to two loaves of bread. 
The command in Num 15: 17-21 does not explicitly 
mention the cultus itself, rather it declares the simple 
procedure of the first of the dough in the form of a cake 
being offered to God when they first eat the bread of the 
land. The representative first fruits are given to God, 
allowing for the common consumption of the rest. The 
same basic principle concerning first fruits is reflected 
in Lev 23: 9-23, which gives the details as to the types of 
offerings that are to be brought at cultic festivals. Lev 
23: 9-14 speaks of the presentation of the first fruits of 
the harvest on the day after the Sabbath of the Feast of 
Unleavened Bread. (also see Num 28: 16-25; and for general 
the practice Exod 23: 15,34: 18; Deut 16: 3-8; Philo Spec. 
Leg. 2.176-187 [Loeb 7,416-4251). As was true of all 
the festivals commanded by God, the practice in Num 15: 17- 
21 was to be a continuing practice throughout the genera- 
tions (Hum 15: 21). These texts reveal that it did 
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become a continual practice in Israel, and was connected 
with the central cultus. Philo's statement suggests this 
in principle "for he commands that from all the dough of 
wheat or other grain, the bakers should set apart a loaf 
as a first portion for the use of the riest" (Spec. Leg. 
1.132 [Loeb 7, pp. 174-1751). Both Il 
fl_7 
, (G. B. Gray, Numbers [Edinburgh: T. & T. Clark, 1903], p. 178. ) and 
#1712D are sacrificial terms, and G. Wenham suggests 
that i7fl"177) in Num 15: 19,20 "is a technical term for a 
portion given to the priest (cf. Lv. 7: 32; Nu. 18: 8)" 
(Numbers: An Introduction and Commentary [Leicester: 
Inter-Varsity Press, 19811, p. 129). Wenham goes on to 
state that in Num 15: 17-21, "the principle of first fruits 
is brought right into home life: when a housewife makes 
bread she must set aside a portion for the Lord" (p. 129). 
This may be linked with more general cultic practice by 
noting, as does P. Levertoff, that the n'/X) is diffe- 
rent from the D'? 1 D3, because it involved human labour in 
preparation. These offerings "were individual, except 
that a T1'p/'X7 of dough was offered as a heave offering 
(Num. 15: 17-21)" ("First Fruits", ISBE, vol. 2, pp. 307- 
308, (p. 307). Although removed from the specific legis- 
lation of Num 15: 17-21, it is good to keep in mind Neh 
10: 37; and Ezek 44: 30, where such offerings are seen in 
their role as priestly portions. Thus we would suggest 
that whether one sees the Num 15: 17-21 directive as linked 
with the "redemption of the annual crop" (J. Morgenstern, 
"First Fruits" IDB, vol. 2, p. 270; Morgenstern does not 
argue this, we are just using his expression), which took 
place at the festival of weeks, or just an aspect of the 
obligation of "every Israelite who possessed the means of 
agricultural productivity" (B. A. Levine, "First Fruits", 
EJ, vol. 6, col. 1312-1316, (col. 1312), this practice can 
be associated with the cultic life of Israel. The festi- 
val of weeks seems to have been significant up to the NT 
period (2 Macc 12: 31-32; Tob 2: 1; Philo, Spec. Leg. 2. 
179-187 [Loeb 7, pp. 418-425], also m. bikkurim 3: 2-9 may 
reflect practice while the Temple was standing y, and the 
principle of first fruits continued. However the prac- 
tices may have changed in post-exilic times and throughout 
the diaspora, the principle of offering first fruits 
remained (Josephus Ant. 16.172 [Loeb 8,276-279] Philo, 
Leg. 156ff., 216,291ff., 311-320 [Loeb 10] especially in 
view of Spec. Leg. 2.220-222 [Loeb 7, pp. 444-445]). And 
certainly an aspect of this first fruits presentation was 
the presentation of loaves of bread that represented the 
first fruits of the harvest (Lev 23: 17,20; Philo, Spec. 
Leg. 2.179-187 [Loeb 7, pp. 418-425]. 
4Barrett, Romans, p. 216. 
5Cranfield, Romans, vol. 1, p. 418. 
6For similar Christian usage, but admittedly varying 
nuances in context, see Jas 1: 18, and Rev 14: 4. 
7Michel, Der Brief an die Römer, p. 346, "esch ato- 
logische Prozesse'.. ` :. 'nicht nur ein apokalyptisches 
Geschehen ...... sondern vor allem die endgültige 
Heilsgabe"; Leenhardt, Romans, pp. 284-285, citing Luke 
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19: 24-32, and Ezek 37: 3-14; Murray, Romans, vol. 2, 
pp. 83-84. 
8Sanday and Headlam, Romans, p. 325, citing Jub. 
23: 29, and 1 Enoch 51: 1; Barrett, Romans, p. 215; Bruce, 
Romans, p. 216 where Israel's conversion is "immediate 
precursor of the resurrection, to coincide with Christ's 
parousia"; Johannes Munck, Christ & Israel: An 
Interpretation of Romans 9-11, translated by Ingeborg 
Nixon, Philadelphiä Fortress Press, 1967), pp. 126-127; 
Black, Romans, p. 144; Cranfield, Romans, vol. 2, pp. 561- 
563; Wilc ens, Der Brief an die R m$ er, vol. 2, p. 245; 
Kasemann, Romans, p. 307. 
9Heinrich Schlier indicates this blurring of the 
edges between the realized and apocalyptic eschatology 
(spiritual and historical eschatology) when he speaks of 
the place of Israel in bringing in eschatological life, 
the beginning of the resurrection power of God; indeed 
eschatological salvation is introduced. Schlier sees 
God's free election of Israel as the issue here Römer- 
brief, pp. 331-332. Wilckens' emphasis on the continuing 
role of Israel in God's salvation purpose seems to be 
correct, and this is clear regardless of how one under- 
stands MIS 1ýýýº1ý (Der Brief an die Römer, vol. 2, p. 245). 
10Käsemann, Romans, p. 307. 
11Käsemann notes that this is the common view, 
Romans, p. 308. Although there is diversity in views 
concerning the origin of the root image, most agree on 
Abraham as the referent intended; see especially Chris- 
tian Maurer, " oS ", TDNT, vol. 6, pp. 985-990, "In all 
later Judaism there thus 1 es on the varied concept of 
Israel as the plant of God which stems from Abraham and 
into which the Gentiles may be grafted" (p. 988). W. D. 
Davies, "Romans 11: 13-24. A Suggestion" in Paganisme, 
Judaisme, Christianisme: Influences et affrontements dans 
le monde antique; Melanges offerts A Marcel Simon, ed. by 
A. Benoit, M. Philonenko, C. Vogel, (Pam s: Edit ons E. De 
Boccard, 1978) pp. 131-144, (p. 132); and K. H. Rengstorff, 
"Das Ölbaum-Gleichnis in Rom 11,16ff.: Versuch einer 
weiterführenden Deutung", in Donum Gentilicum: New Test- 
ament Studies in Honour of David Daube, ed. by E. Bammel, 
C. K. Barrett, and W. D. Davies, Oxford: Clarendon Press, 
1978), pp. 127-164. 
12The references from 1 Enoch express the vindication 
of Israel as God's righteous people. 
13Rengstorff, "Das Ölbaum-Gleichnis in Rom 11, 
16ff. ", pp. 128-135. 
14Barrett, although not 
for it when he says, "it is 
Jewish Christians Paul sees 
whom he actually describes 
xv. 20. There is Rabbinic 
as the 'first-fruit loaf', a 
old humanity so Christ was 
supporting this view, allows 
not impossible that behind the 
the figure of Christ himself, 
3s the 'first fruit' in 1 Cor. 
recedent for describing Adam 
id as Adam was the head of the 
he head of the new" 
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(Romans, p. 216). 
15Anthony T. Hanson, Studies in Paul's Technique and 
Theology (London: SPCK, 19-74f)-, pp. 104-125, and Nicholas 
Thomas Wright, "The Messiah and the People of God: A Study 
in Pauline Theology with Particular Reference to the 
Argument of the Epistle to the Romans" (D. Phil: Oxford, 
1980), pp. 183-188. 
16Sanday and Headlam, Romans, p. 376; Michel, Der 
Brief an die Römer, p. 357; Murray, Romans, vol. 2, p. 85; 
Black, Romans, pp. 144-145; Schlier, Römerbrief, p. 332; 
Käsemann, Romans, p. 308; Wilckens, Der Brief an die 
Römer, vol. 2, p. 246. 
17Gerhard Delling, " wl&Xa , rrA ", in TDNT, vol. 1, 
478-489, (p. 485); also see Hans-Georg Link, and Colin 
Brown, "Sacrifice, First Fruits, Altar, Offering", in 
NIDNTTh, vol. 3,415-438, (p. 416). 
18Barrett, Romans, p. 216; Leenhardt, Romans, p. 285; 




CULTIC LANGUAGE INTRODUCING THE ETHICS OF THE GOSPEL: 
ROMANS 12: 1-2 
Romans 12: 1 has been at the centre of discussion 
concerning Paul's use of cultic language. 
' R. J. Daly 
states that it is here "that the sacrificial nature of 
Christian life is most clearly and emphatically expressed 
by Paul". 2 At the same time the verses are very signifi- 
cant within Romans as well. 
3 With these two aspects of 
its significance in mind, we consider this text. 
A. Summary of Interpretation 
The sacrificial language is understandable as an 
introduction to the paraenetic section of the letter, 
following naturally from the climax of Paul's argument 
(11: 33-36). The metaphor itself is low in correspondence, 
describing the quality of the life that the baptised 
community presents, and using the idea of an acceptable 
sacrifice to call for ethical responsibility. The 
distinctiveness of Paul's ethical challenge here-is his 




Arper. cv U/twV . Whatever the particular 
background of A8, rOKh A'ýoF1. ' for Paul, in 12: 1 it affirms 
the significance of life lived in the baptised body, and 
expresses the true worship that man may offer God (in 
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contrast to Rom 1: 25). The subsequent challenges move 
away from the cultic description, thus further demon- 
strating that Paul has finished with his metaphor, and now 
continues with the ethical emphasis. 
The best explanation for the form of these verses is 
that it represents the equivalent of an exhortation appro- 
priate to a baptismal setting. Paul is now calling for 
response from the justified-baptised believer, and this is 
his summary exhortation before the paraenesis. One can 
see the parallel between the presentation of a sacrifice 
and the baptismal presentation and the, implications 
thereof, something already foreshadowed by Rom 6: 3-13. 
These connections are not, however, exploited by Paul at 
this point. The common factor (between baptism and 
sacrifice), being ritual activities which are both 
associated with obedience and devotion, makes the use of 
sacrificial language natural and even more suggestive. It 
must be remembered that the focus is on the life of the 
baptised one, and not the baptism, just as Paul's focus is 
on the quality of the sacrifice and not on its presenta- 
tion. This is the point of comparison that Paul wants 
to make. 
There need not be any direct connection between the 
cultic language in 12: 1 and the cultic description of the 
death of Christ. Although the significance of the death 
of Christ may not be far removed from Paul's thought, it 
is clear that Paul does not draw direct connections in 
12: 1-2, nor is the text overtly Christological. Despite 
the transformation and renewal language in 12: 2, Paul's 
thought is not mystical at this point, but ethical within 
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an eschatological perspective. Furthermore, /\OY/. (, A . ttýFi"t 
reveals Paul's defence of authentic worship, which is the 
devoted lives of the baptised believers. It is the active 
response of the community to the gospel issuing in a God- 
pleasing quality of life that Paul wants. 
Paul uses cultic language in an almost apologetical 
manner to describe and affirm the call of the gospel. It 
is his call, indeed it is the purpose and result of his 
ministry to bring about the offering of the Gentiles 
(15: 16). 12: 1-2 is Paul's direct exhortation to the com- 
munity at Rome to be a part of a sacrifice that is the 
acceptable response to the gospel. The paraenesis that 
follows 12: 1-2 directs by way of Christian ethics how 
this sacrifice should be offered. 
It is admitted that the cultic language is rheto- 
rical, but this does not exhaust its relevance. Such 
rhetoric is chosen carefully. It fits within Paul's 
purpose of gospel and self-presentation in the letter. 
Lastly, because of Paul's emphasis, it is difficult 
to assess his perspective on the cultus from this use of 
cultic language. Paul is not making any point about the 
cultus itself. Although he authenticates a basically 
cultless religion, he is not criticising the Jerusalem 
cultus directly. At the same time, there is no evidence 
that Paul taught that special respect for the Jerusalem 
cult was due, except for recognising the historic privi- 
lege of the worship of Israel (9: 4). The language is used 
to affirm the authenticity of the gospel, and the need for 
the response of obedience to it. Such a response is 
indeed AoýiTn Aac ? rr, c , but this stands in comparison to 
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the depraved worship of man (Rom 1: 25). Paul's gospel 
summons people out of this situation, and leads them to 
authentic worship. 4 
B. The Context: Paraenesis in Romans 
If W. Wuellner is correct in viewing 1: 18-15: 13 as a 
unity, giving it the label "Confirmatio", then we need to 
attribute to 12: 1-15: 13 its due significance within the 
argument in the letter. 
5 His perpective on the place of 
the paraenesis in Romans is persuasive. Wueliner does 
consider and use the formal rhetorical label "digression" 
for the section of the letter, but this in no way denies 
its importance. 6 This does not minimize the fact that 
"Rom. 12: 1-15: 13, spells out the practical commitment of 
those who took part in the argumentation. "7 At the same 
time it is an "exemplum or paradigm of Paul's basic 
thesis. "8 The relevance of Rom 12: 1-2 to the thesis of 
Paul's letter has been noted by V. P. Furnish, "Rom. 12: 1- 
2 is but the restatement, now to be sure, in an explicitly 
hortatory mode and context, of the theme which had already 
been emphasized in 1: 16-17. "9 Furnish elaborates on this 
point by stating, 
"The exhortation of Rom. 12: 1-2 and the specific 
appeals which are thus introduced summarize and focus 
the whole preceding argument. The first verses of 
chap. 12 offer a fresh statement, now in the imperative 
mood, of what it means to receive by faith the revea- 
ling of God's righteousness (1: 16-17). " (footnote 10) 
The discussion below will seek to indicate that it is 
correct to view the paraenesis, and Rom. 12: 1-2 , as 
relevant to Paul's purpose and presentation in the letter. 
This can be shown without proving that each ethical direc- 
tive is somehow developed with a particular theological 
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statement in mind. -Rather, it is the relevance of the 
paraenesis in-general that is our concern, and therefore 
the relevance of Rom 12: 1-2 as the transition to and 
introduction to the paraenesis. 
D. G. Bradley has noted two kinds of ethical teach- 
ings within a letter context; that which deals with spe- 
cific problems, and that which is more general. ll Struc- 
tured paraenesis is common in the Pauline corpus (Rom 12: 1 
-15: 13; Gal 5: 13-6: 10; 1 Thess 4: 1-12,5: 1-22; Col 3: 1- 
4: 6; and Eph 4: 1-6: 18), and it may include general ethical 
instructions, as well as directives particularly relevant 
to the community addressed. 12 
Our interests are not served by precisely defining 
the form of paraenesis within this framework, nor in 
general do we think that such a form can be narrowly 
defined. Paul's diversity, creativity, and emphases 
must not be overlooked. 13 Even distinctions between 
general and particular in the paraenesis need to be 
viewed carefully, and without needless emphasis, since 
they both function as ethical directives within the commu- 
nity addressed. For instance, although differences can be 
suggested between Rom 12-13, and Rom 14: 1-15: 13, the func- 
tion of the directives in each would be similar. 
The main concern here is to look at the function and 
significance of the paraenesis as a whole within the 
letter to the Romans. The purpose of such paraenesis must 
be seen within the overall purpose of Pauline letters, and 
the particular purpose of the letter to Rome. W. Wuell- 
ner's work on rhetoric in Romans lends support to the 
idea that-the paraenesis in Romans functions as Paul's 
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"appeal to commitment" to his gospel, and therefore his 
ministry. 
14 This is expressed in a call to obedience or 
a type of lifestyle that is a paradigm response to the 
gospel, although it is directed at least in outline to the 
Christian fellowship(s) in Rome. 
We have noted that Paul is introducing himself in the 
letter as well as his gospel. A clear purpose in the 
letter is the establishing of his authority as apostle. 
It has been suggested that the very inclusion of such 
paraenesis assumes authority and in fact declares it. 15 
There is a call for recognition of Paul's authority 
implicit in the giving of such paraenesis, and the expec- 
tation of response. This seems to be the case especially 
in Romans. Paul's reference to his X-4/0(S in 12: 3, at the 
beginning of his paraenesis, is unique in the Pauline 
corpus. One needs also to keep in mind the apologetic for 
writing that follows the ethical section in 15: 14-21. 
Here again Paul refers to the »C, 4 given to him by God, 
after mentioning the fact that he has written boldly 
( . tiro fl/0,00-s); "somewhat boldly", or more likely "boldly 
in parts". If the second translation is preferred, then 
Paul's paraenesis, which he has just finished, may be in 
part what he is referring to. Introducing paraenesis with 
a reference to Paul's grace, following the language of 
worship in 12: 1-2 probably indicates that the passing on 
of paraenesis was not done lightly. Presenting paraenesis 
may also indicate that Paul has the same authority and 
stands in the tradition of those that passed on the tradi- 
tions that he is supplementing (1: 8,6: 17,15: 14,16: 17- 
19). If we keep in mind that Paul needed to establish a 
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firm relationship with the readership at Rome, then both 
the care in presenting the paraenesis and the very act of 
doing so to a community that he has not ministered in can 
be explained. 
J. L. White refers to the use of paraenesis as "A 
fourth medium of Paul's authority", 16 which is one aspect 
of how Paul refers "to one or another aspect of his apos- 
tolic presence". 17 White states concerning paraenesis, 
"In this portion of the letter literary authors argued 
persuasively with reference to the broader claims of 
the tradition. Similarly, Paul appears to bring the 
full weight of the Christian apostolic tradition to 
bear upon the more specific claims of the letter by his 
use of paraenesis. This aspect of Paul's apostolic 
presence indicates that his authority was not primarily 
individualistic or esoteric in intent. " (footnote 18) 
White believes that by nature paraenesis is not as situa- 
tional as some other displays of apostolic authority, but 
"is general in intent and shows the relevance of Paul's 
situational types of advice in connection with the prepa- 
ration of Gentile congregations for the day of Christ. "19 
The letter ministers to the groups in Rome in much the 
same way as if he had been there, including the 
paraenesis. 
As one views the close of the ethical section (15: 7- 
13), it is difficult not to think that Paul has tied his 
paraenesis into the overall purpose of the letter. Paul 
calls the people of God to maturity and unity in Christ, 
the Christ who was the servant of the circumcision (15: 8), 
and the means of hope for the nations-(15: 9-13). This is 
teaching that Paul presents on the basis of the grace 
given him (12: 3,15: 14-16). Thus when Paul introduces 
this section with liturgical language, we are made aware 
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of the significance of this ethical exhortation (12: 1-2). 
It has been suggested that this section is actually "the 
goal of the letter", for which the earlier chapters serve 
as preparation. 
20 This may be too strong a claim, but it 
seems clear that the paraenesis is crucial within the 
whole purpose of the letter. It is necessary to emphasize 
that the paraenesis is functioning most distinctively in a 
letter written to a community to which Paul has not 
21 ministered. 
C. Exegesis of 12: 1-2 
Our attention above was occupied with the fact that 
12: 1-2 introduces paraenetic material. These verses are 
just as much linked with the previous material and act as 
a unifying bridge between both. The connection has been 
discussed in terms of response or obedience to grace or 
the gospel22, relation of ethics to theology23, appli- 
cation of previous discussion24, exhortation based on pre- 
vious material (especially chapters 5_8), 25 and as exhor- 
tation taking the place of dogmatic teaching, 26 among 
others. 
.c 01 Kot AW ovV . (s 
' 
-OlTrtlrrw rov' Eev .... 
It is best to see 12: 1-2 as guiding the reader and 
listener from the argument in 1: 18-11: 36 as a whole to the 
paraenesis. There are affinities with a number of the 
previous sections in the letter, and this cautions 
against viewing 12: 1-2 as being a response to one section 
27 of the letter. Undoubtedly, the doxology in 11: 33-36, 
following the conclusion to the crucial argument in 9-11 
(the conclusion being 11: 25-32), would appropriately lead 
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to the use of liturgical language declaring the due res- 
ponse to God's merciful plan of salvation. 
28 11: 33-36 can 
be viewed'as a doxology that concludes the whole section 
(1: 18-11: 36). There is no need to limit the o 6v of 12: 1 
to the immediate argument. C. Evans suggests in agreement 
with Lietzmann that the oür is "unaccented", and using 
Lietzmann's words (translated) he views oür as "((only a 
formal particle of transition to fresh ideas set forth 
without transition)),. 29 Evans states this because he 
wants to emphasize the general connection between the sec- 
tions without suggesting the connection of "particular 
ethics" to "particular dogmatics". 30 At the same time the 
quote from Lietzmann may suggest that too careful a dis- 
tinction may have been drawn between a formal-transitional 
use and a transitional-inferential use of oüv in this 
P 
context. Ouv indicates a new section of material and a 
new mode of presentation, and it indicates an inferential 
exhortation based on the preceeding material. 31 
1T. tP. c ýcýc ýý aü C Af , 
do'F%got indicates the change of 
mode in communication to direct appeal, or exhortation. 32 
15: 30, and 16: 17 should be kept in mind as one thinks of 
the importance of this section. In 15: 30 Paul calls for 
supportive prayer for the ministry ahead. The use of 
17. r'o, c, ý. ýýý in 16: 17 introduces a final exhortation which 
appeals to the strength of the Roman tradition and obedi- 
ence, but calls them to be alert to the problems of 
division and diversion. The latter, although not an 
uncommon apostolic concern, may indicate Paul's perception 
of the situation at Rome: a firm basis of teaching, but 
the present potential for divisions and loss of 
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strength. 33 This may be influential in the emphases 
within Paul's paraenesis. 
Frequent uses of rrwpdr. Ai by Paul indicate its 
importance in what he is seeking to communicate in his 
letters by way of exhortation. 34 Carl J. Bjerkelund's 
careful study, Parakalo. Form Funktion und Sinn der 
Parakalo - Sätze in den paulinischen Briefen, provides 
a number of conclusions concerning Paul's usage that we 
should note. 
35 1) The form arose in the Greek world 
and appeared in both Greek and Jewish literature. 36 
2) Paul's use in Philemon sets the basis for under- 
standing: n'. cp., nr"4As instead of 
Erro r-s ö. ý. 3) The 1T. tOOK-AAü 
- phrase used is not intrinsic to paraenesis, but is 
epistolary, bringing in a new section. 37 Thus it has a 
structural purpose in the letter. 4) Bjerkelund sees im- 
plied in the n-y. r4A - phrase a recognition of the moral 
posture and reasoning of the community addressed, and 
Paul's recognition of their independence. Bjerkelund 
argues in relation to the M410d rcaw - phrase in Rom 12: 1-2 
that it is not part of the paraenesis, but is a form of 
beseeching that catches up earlier themes, especially in 
chapters 9-11 (along with 0. Michel). 38 At the same time 
12: 1 is not a deduction from preceding chapters, 39 but 
part of the letter structure that links both parts. 
40 
Important to Bjerkelund's thesis is the difference between 
12: 3 and 12: 1, with 12: 3 being the beginning of the parae- 
nesis and expressing the authority. 41 Also significant is 
Bjerkelund's perspective on Paul's ethics as directional 
as opposed to situational, 42 and his interpretation of 
12: 1-2 as Paul's appeal to the power of judgment in the 
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community. 43 
Our response to Bjerkelund's study must be limited to 
the uses of T*. p{A{aw in Romans. The structural impor- 
tance of the Ir"pdn ). - phrase is clear in Romans (12: 1, 
15: 30, and 16: 17). Also each one of these uses is sepa- 
rate from the main section of paraenesis, which indicates 
the word's independence from the paraenetic form. Thus we 
agree with Bjerkelund on these points. But, his emphasis 
on Paul's use of the vae{r-41w - phrase in Philemon needs 
to be questioned. The contrast between rr, ý*. k. cAM and 
E17tTArr'' indicates that Paul does not present a legal 
structure to Christian ethics. But parallels between 
Philemon and Romans need to be viewed with suspicion, 
since the nature of the two letters is vastly different, 
and the phrase occurs in different parts of the letters. 
Although the contrast between authoritative command and 
brotherly appeal is made explicit in Philemon, the appeal 
in Romans is more directly based upon the gospel 
presented. Although the phrase need not have an authori- 
tarian tone to it, it seems that Cranfield is right when 
he suggests that there is a "note of authority". 
44 He 
states, "it denotes the authoritative summons to obedience 
issued in the name of the gospel". 
45 12: 1-2 must not be 
separated from the contexts that it joins. If Paul 
clearly presents material that presupposes authority, then 
to insist on the significance of the lack of appeal to 
authority in 12: 1-2 may be splitting hairs, since 12: 3 
follows. Bjerkelund's emphasis on the community's power 
of judgment as significant in understanding the basis of 
Paul's appeal is not really crucial in this matter, nor 
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is Paul's emphasis one of comfort or appeal to Christian 
mutuality. The use of tr r,,.. 4. c. 'Az does not take away from 
the strength of the appeal. Although 12: 1-2 is a struc- 
tural link in the letter, it is definitely appropriate as 
an introduction to a section of paraenesis. Furthermore, 
the directional, rather than situational, nature of Paul's 
paraenesis says little about the authority implicit in the 
giving of either, and the dichotymy is unnecessarily drawn 
for the purposes of this argument. 
Thus, Bjerkelund's study, for all the worth of its 
general conclusions, needs to be carefully re-evaluated 
within the context and purpose of Romans. Within this 
setting the phrase is a strong appeal, on the basis of the 
gospel already presented, a gospel which binds Paul and 
his readers together. 
a[. two 01'rT{I°r1' 7011 49, --040 is part of the rhetorical 
appeal. H. Schlier views "das Erbarmen Gottes" as the 
primary subject and the apostle as secondary in the appeal 
to the community. 46 Schlier's emphasis on the mercy of 
God appealing through Paul, in parallel with Christ 
working through Paul, does lay stress on words that may be 
too quickly put aside as rhetorical embellishment. 47 But, 
more important is the rarity of such a phrase in the 
Pauline corpus. The theocentric nature of the ätvLý 
phrase most likely reflects the theocentric argument of 
the whole letter, and especially the concern just con- 
cluded. The plural abstract noun otKrcPtq AOv , 
48 
v 
within the oll-c phrase, points back to Paul's argument, 
although it is undoubtedly as rhetorically significant as 
it is theologically. The whole argument stands behind 
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this change to the hortatory mood. There is no need to 
isolate one section of the letter as the most signi- 
ficant49, since the climax of the argument occurred in the 
preceding verses (11: 25-32). (Uses of 
EýlEOs 
, 9: 23,11: 31; 
> 11 so EAeEw, 9: 15,16,18,11: 30,31,32; and oi"Tlpw , 9: 15 point 
to the place of the immediate climax in Paul's mind. 
There is noneed to separate this section from the rest of 
the letter though. ) 
2. /1. cý, rrrhr. ce r"c rWir. ýtt. c 
yrr. 
r 6vPc 
i ür v 
BEw 
, ... . 
dý-iýr v%eEO-rov r A. # 
Paul's exhortation is given in two parts with the 
second part consisting of contrasting directives. The 
first part displays the significant use of cultic lan- 
.. I-t.. . .. Cý guage: rrcý. ýrrarýý r. c o-11/14T4 VW Bvvcpcv I- "cý. ý, ýI 
it'V ep- rob- Tý 491-9: 0 ryv 
A oe /K"%v ý. ( oc,. W L1fC .4 tu. (p& 
Tr, (Pörhýý with A4, rec is a common way of saying 
"present a sacrifice". This is true in "extra-biblical 
Greek", whereas the closest the LXX readings get to this 
meaning is priestly or levitical service or presentation 
(e. g. Deut 17: 12,18: 5,7; Jud 4: 14,11: 13). 50 Paul's use 
of the words rT yIPraffu , and rr. crraTrýw reflects diversity 
(Rom 6: 13,13,16,19,12: 1,14: 10,16: 2; 1 Cor 8: 8; 2 Cor 
4: 14,11: 2; Eph 5: 27; Col 1: 22,28; also 2 Tim 2: 15,2 Tim 
4: 17). An important set of occurrences are presented in 
6: 13-19, although sacrificial language is not explicit. 
(One may see this implied in chapter 6, because of 7: 4, 
and 8: 10, but it is not clear. ) In 12: 1, though, the 
presentation is sacrificial with rk cwc T. 4 drrtIV entering 
the consecrated realm of that which is given completely to 
God. tAP(ö7h7141 is the action Paul calls for, an action 
that may have both priestly and sacrificial connotations, 
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since the sacrifice involves self-presentation. It is 
this nature of the sacrifice that allows for the two-fold 
connotation, a sacrifice consisting of the appropriate 
bodily existence of those baptised into Christ Jesus. 
ýcir{ refers to the whole selves, the persons, the 
individuals' concrete lives. These are the victims, so to 
speak, in this presentation of a sacrifice. Cranfield 
states, "The Christian is to offer to God himself entire 
- himself in the whole of his concrete life. 
51 R. J. Daly 
comments concerning the concreteness of Paul's image using 
rwrr. c , noting that it is "more material in emphasis than 
Greek religious thought". 52 R. Jewett suggests in a 
summary fashion that "presenting the bodies as a sacrifice 
.... means to place them entirely in God's service and 
under his rule". 53 Jewett, furthermore, sees Hebrew 
sacrificial thought as lying behind the image, with the 
sacrifice being placed completely at "God's disposal". 54 
(Jewett considers the emphasis on the living body to be a 
counter to "enthusiastic-gnostic theology prevalent in 
Corinth", and "pneumatic libertinism in Rome". 55) Paul's 
image does seem to bring together ethical and cultic 
thought in a particularly concrete way, having a Hebrew 
flavour, but not dependent upon a specific OT image. 
Thus, whatever the specific source of Paul's imagery, the 
use of Q-'p. c seems to place it firmly outside of a strictly 
philosophical or mystical approach to sacrifice which 
Paul could have drawn on. The image is too concrete for 
dependence on such sources. 
Käsemann has suggested great significance to the use 
of cwfA here. kürt represents "our being in relation to 
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the world"56, which leads Käsemann to see a close rela- 
tionship between 12: 1 and 12: 2. Käsemann views the cultic 
"transposed into eschatology" here, a baptismal exhorta- 
tion "in which levitical demands are simultaneously adop- 
ted and adapted". 
57 He sees Paul's application as empha- 
sizing the rule of God over the lives of the bodies 
involved. Despite Kasemann's insightful theological 
perspective on -s, it does seem sufficient to stress 
its appropriateness to a cultic setting, and to see it as 
referring to the persons that Paul is addressing, in their 
bodily existence. 
01 A key factor in understanding Paul's use of rwý .c 
here is his use of the plural, whereas Port'-'i is singular. 
The plural seems to emphasize the literal and individual 
referent of the word r '/4A . Each one of the 
ä de-- e, is 
exhorted therefore to present himself, in his concrete 
bodily existence. Other factors behind the use of o-c1ii 
here will have to be evaluated further after we have 
considered more of the text. 
Paul's use of the word BPIi. 
c is limited (Rom 12: 1, 
1 Cor 10: 18; Phil 2: 17,4: 18; Eph 5: 2). This is the only 
time it is used within a direct exhortation. 58 The use of 
in Phil 
, 
4: 18 describes the gift that Paul received 
from the Philippians in a way that undoubtedly bespeaks 
his thankfulness, and also the goodness of such a gift. 
Such a gift was pleasing toGod as were fragrant and 
acceptable sacrifices. 
Phil 2: 17 is a difficult text because of the gramma- 
tical construction fýf r'q 0vty'st A-A, ý xFi rov-I. ( r,, s týIrTEris 
t/rw , but it seems to parallel Rom 15: 16 as a cultic 
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description of Paul's ministry. 
relationship of the hendiadys 
r ., the genitive r, c r,, r '5 t1, 'wv 
The main question is the 
Th Bva-iýc k. ci ýFircýýÖ"ý"ýc to 
Fine grammatical distinc- 
tions may be impossible in view of the ambiguity of the 
phrase, but it seems that the &I II" must be related to the 
Ttiýris of of the Philippians. Thus, even if Paul's sacri- 
ficial service is in mind, as in Rom 15: 16, the sacrifice 
itself is the result of such service, which means that the 
sacrifice is the faith of the Philippians. If this is the 
case, then we are viewing a comparison similar to that in 
Rom 12: 1. In Rom 12: 1, though, the image is introducing 
the paraenesis to follow with the tenor of the implied 
metaphor involving bodily Christian existence. The use of 
©vr(A in Phil 2: 17 indicates the response to or result of 
Paul's ministry. The emphasis and vocabulary are diffe- 
rent, but there is conceptual similarity. If Rom 12: 1 
represents the response the gospel demands, and for which 
Paul appeals, then the parallel is significant. 60 
The most significant parallel outside of Paul's own 
use of 6vr#. 
i is that in 1 Peter 2: 5.61 Here, the elect 
(1: 1) are living stones (2: 4), identified with the living 
stone which was rejected by men but elect and precious 
with God. They are being built into a spiritual dwelling 
31, % 11 o(KoS nvevty. tr, "ros to be a holy priesthood offering spiri- 
tual sacrifices acceptable to God through Jesus Christ: 
r ct I% FIS CF/. tTFvrj. ý . tJ. iov (veVFrfr, t, rfEý/f. (rr*C. c 
i edýI@1 7porfE ýrr's [r ,] BFH pý/"[ I, -47 i) 
x1, s-raü 
(2: 5). The spiritual sacrifices are not specified, but 
are an extension of the image of a holy priesthood, which 
in fulfilling their responsibilities offer such 
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sacrifices. As such, the sacrificial image flows from the 
priestly description, and would seem to speak of lives 
and/or actions consistent with divine election in 
Christ. 62 Its presence in a section on purity and matur- 
ity (1: 13-2: 10), and the subsequent exhortations beginning 
with ýd dffh roG, TTY kie%y (2 : 11) , suggest this ethical 
emphasis. 63 
It is interesting to note the undeveloped nature of 
Paul's use of cultic language in Rom 12: 1 in comparison 
to 1 Peter 2: 5. There is no explicit description of the 
presenters as priests, and the idea of a dwelling place or 
Temple is lacking. 64 There is no mention of the mediating 
role of Christ, and the emphasis is on the appeal itself 
based on the mercy of God. Thus the image is not tied 
into a Christological frame in any way, but is framed by 
the appeal and the complimentary directives to follow 
(12: 2). 
i The use of Bvarva in this context takes on an ethical 
significance, as the three descriptive phrases, the 
surrounding appeal, and the paraenesis to follow indicate. 
It is what is done in the body that makes the presentation 
of the bodies a corporate sacrifice. The thought is 
similar to that in Hebrews 10: 5-14 in the sense that the 
body offered in accordance with the will of God is the 
sacrifice. In parallel to the obedience of Christ (in Heb 
10: 5-14), here it-is the obedience of the Christian in the 
body that is called for. This corporate bodily life of 
obedience is the tenor of Paul's metaphorical language, 
and is thus the sacrifice that Paul is encouraging. 65 
This presentation of the body for a life of obedience is 
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preliminary and complimentary to the commands in 12: 2, 
which result in the proving and discerning (in a complete 
sense) of what the will of God is. 66 Thus, 9" , in the 
context of the image presented, has ethical 
significance. 67 
The juxtapositioning of O1o to 7ür, r creates a 
certain degree of tension in the meaning, revealing that 
Paul is applying cultic terms metaphorically, and creating 
Cl 
a new type of cultic image at the same time. Apps and 
FvO(? ote-ro sT 6+ BFH are interesting because these words are 
appropriate in both ethical and cultic contexts. Thus, 
although these descriptive words should be translated 
68 together modifying 8vr-d , 1" 
e stands out because it is 
the most surprising dictional aspect of the cultic lan- 
guage, and will prove to reveal a particular Pauline 
emphasis. The fact that the sacrifice is a living one, 
suggests that Paul is not pursuing a martyrological theme. 
It is living in response to the gospel, not dying, that he 
is concerned with. One has to consider the theological 
implications, therefore, of the living character of this 
sacrificial "victim". 
ý. cw and 1, vti are used significantly in Romans, begin- 
Hing with 1: 17.69 Cranfield suggests that the sacrifice 
"is to be 'living' in a deep theological sense", since in 
fact when sacrifices were offered they were living, and 
the contrast of dead and living sacrifices is hardly 
"worth mentioning". 70 If this is the case, then we are 
dealing with what may be a carefully created liturgical 
introduction that has used significant words in the 
letter. If this is a Pauline creation that takes into 
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account the content of the letter, it is not clear how or 
in what way a word like 17e-. c has been infused with 
theological significance. The trilogy of descriptive 
terms suggests that they are not tobe considered at 
length individually, but together give a further picture 
of what the nature of this sacrifice is. At the -least, 
the use of 14r. ( with Ovrii , describing the presentation 
of r rv'+, cr, ý vrov clarifies the fact that this sacrifice 
involves bodily living, or existence. It is living to the 
Lord (14: 8), indeed serving Christ according to the 
directives of the Kingdom that is pleasing to God (14: 18). 
This would seem to be the emphasis in the use of the word 
1t1r. 4 at this point, although we must consider the broader 
context. 
Within Romans there is great significance to "life" 
in a theological sense. The death-life construct is 
crucial in Paul's understanding of justification and 
salvation, and acts as the paradigm (at times with the 
help of the image of Christian baptism) for Christian 
experience and obedience. 71 Life is possible because of 
the death and resurrection life of Christ, and is identi- 
fied with the Spirit who is already at work in the 
Christian, giving life proleptically before his glorious 
involvement in the final redemption of the body (Rom 8: 2- 
23). 
Thus, a number of factors need to be kept in mind 
when evaluating what 5'rc may mean in this context. We 
have already noted that ý, r4 is one of a trilogy of des- 
criptive words that are used. This should warn against 
deriving from it a lot of theological significance that is 
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not clear from the immediate context. It is important 
also that the word 3' r( is in agreement with B'e'd ; and ' 
not T. ( rvr, urd V1171 W, The fact that death is the end of a 
sacrifice does suggest that there is significance to the 
continued existence, the on-going life of this sacrifice, 
which is the life of the "victims" themselves. As 
Christians, (D& qo( , any self-presentation to God will 
be part of that life which is commensurate with and the 
result of justification by faith (Rom 1: 17). The 
Christian life is also dependent on the life that has been 
granted through faith and baptism in Christ, and the 
presence of the Holy Spirit. 
72 These ideas are presup- 
posed, though, and may not be the stress of the word in 
context. Here the stress is on the distinctiveness of a 
unified sacrifice (singular) made up of the lives of the 
community members addressed. One is easily drawn to the 
use of 
. 
tle4 and Ir ep1mrlIros in 1 Peter 2: 5, where the 
living nature of the stones of God's real dwelling and the 
spiritual nature of acceptable sacrifices are emphasized. 
These qualities are dependent on the life of the rejected 
stone, Christ himself, and His mediation that allows the 
spiritual sacrifices to be rendered to God acceptably 
(1 Peter 2: 4-5) . 
73 The use of , and rrrev1v-tr1k'or in 
1 Peter 2: 4-5 does not directly criticise ritual practice, 
but such a criticism is implied. The same may be said for 
i 
the use of PW in Heb 10: 20, and even in 7: 25,9: 14,17. 
The permanent, final, and sufficiently efficacious is 
declared in contrast to the limited, temporary, and 
therefore insufficient. When one remembers the use 
XsXiir7 Aj7e 
,t in Rom 12: 1, the same type of implicit 
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comparison may be being made. This is more probable when 
Paul's reference to the corrupt worship of man is kept in 
mind (1: 25). This reference may suggest that Paul's cri- 
tique is not at the level of cultic practice itself, but 
more fundamental, the nature of real worship. This more 
basic concern to describe real worship may be reflected in 
Paul's description of his own service X 4revw Fe, rüg 
rvevtr4tr . pov (1: 9). Furthermore, in a context where 
traditional vocabulary is used (2: 29), Paul speaks of 
1Tvt ,4 in such a way as to implicitly authenticate the 
experience of the, real Jew. Thus when one considers the 
role of "life" within Paul's argument in Romans, the 
possibility that 3ývýc acts to further stress the authentic 
nature of this sacrifice is plausible, especially when 
such passages as 1 Peter 2: 1-10, and Hebrews chapters 
7,9, and 10 are kept in mind. The sacrifice is living, 
real, and authentic, as opposed to those that are dead, 
and meaningless and inauthentic in comparison. This is 
not the false worship of Rom 1: 25, but the Aqvfn 
X 
"cVfit 
of a community baptised into the death and resurrection of 
Christ. This language need not say anything directly 
against the cult itself; it, is a matter of implicit com- 
parison. Paul's reference in Rom 9: 4 would seem to rule 
out total disrespect for the cultus in the life of Israel. 
But it must be said that Paul is not only adapting cultic 
language, he is using language that implies criticism of 
the limitation of the cult (see excursus). The response 
to God, as declared by Paul's gospel, is a complete one 
that involves true worship. This is what Paul is going to 
talk about in ethical terms, as mentioned above; living to 
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the Lord (14: 8), serving Christ (14: 18), and glorifying 
God together in unity (15: 7-12). 
The use of . tý/os , 
74 and Fv 
' 
. 
%ofa-rov Tu 6 further 
indicates Paul's emphasis on the nature of this sacrifice 
presented. One has to consider whether the cultic sig- 
nificance of . rpoc is here being emphasized, or if the 
ethical is being stressed. A continued metaphorical use 
of language would allow for the maintenance of this type 
of tension. In view of the following Av'yorh X4rpe- cc, it 
seems that Paul is still using metaphorical language, 
even if it is a recognised spiritualised use of cultic 
language. The ethical meaning seems to be an appro- 
priate extrapolation on the cultic in this setting. The 
sacrifice is to be totally given to God, totally devoted 
Cr for and to his use. For Paul, the state of being v q/05 , 
or the actions associated with it, involves the call of 
God (1: 7), the presence and work of the Holy Spirit 
(15: 16), and the active personal response of the Christian 
expressed in bodily slavery to righteousness (6: 19,22). 
It is this latter aspect of holiness that Paul probably 
has in mind here. It is the presentation of bodies whose 
members have been committed to doing actions commensurate 
with righteousness that justifies its description as holy 
(6: 19). Lives that are serving God and bearing fruit are 
those that lead to final sanctification (6: 22). It is 
kingdom living in the Holy Spirit (14: 17), the service of 
Christ (14: 18) that is pleasing to God, and can be 
C. 
described with the cultic and ethical word 0Q-1V. 1 Käse- 
mann states that the sacrifice is "called holy, not in 
an ethical sense...., but as open to God's present time 
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and manifesting this". 75 This he says after having 
suggested that these predicates of the sacrifice are 
"originally cultic" but "are now transposed into eschato- 
logy". na But, it is unlikely that Paul transfers a 
concept of cult time or moment into an eschatological 
sanctifying of life lived in the body, without there being 
an ethical dimension implied. This idea seems to lie 
behind Cranfield's response to Käsemann, when he insists, 
pace Käsemann, that "an ethical significance is 
included". 77 Indeed to separate eschatology from ethics 
at this point is unfair to the eschatological structures 
that are clearly a part of Paul's ethical teaching (13: 11- 
14,15: 8-12). The "polemic" nature of the text that Käse- 
mann sees determining this non-ethical and eschatological 
emphasis is what we have referred to above in relation to 
the use of . 
78 The word . 
cý/os does act to 
authenticate the sacrifice as we observed above in rela- 
tion to 3wr-. 4 , but likewise -cý/os has its relevance in 
relation to Christian living. 
This would seem to be supported further by the use of 
;0 11 
00ft errov Tý pLZ to follow. Although this is appropriate 
withina cultic setting, and develops theologically from 
the acceptance of sacrifices, 79 the phrase is common 
to ethical sections and uses of cultic language that 
affirm particular actions (Phil 4: 18). 80 The fact that 
Paul moves away from cultic vocabulary (on the whole) in 
12: 2 but uses A oa-irn %. ttpFý, c immediately after does sug- 
gest that the phrase is used because of its appropriate- 
ness in both a cultic and non-cultic context. Again, 
the authentic nature of this sacrifice is re-inforced by 
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this phrase affirming God's pleasure with it. It also 
directs the readers, . 1o Ahoc , to think in terms of their 
responsibility to God. The corporate sacrifice of the 
bodily existence of the community is tobe offered in an 
acceptable way to God. 
A cultic motif in the introduction to a section of 
ethics is not surprising in general. Cultic language was 
appropriate within an ethical context in Greco-Roman texts 
of the period, not to mention the OT, and the literature 
of intertestamental and early rabbinic Judaism (see foot- 
note 81 and excursus at the end of the chapter). This was 
due to the critique of sacrifice itself, and the growth of 
the varying ethical traditions. At the same time, Paul's 
particular image of presenting bodies as a living sacri- 
fice is unprecedented. The image is distinctive in the 
Pauline corpus as well. He does use cultic language in 
contexts where such usage could be labelled as ethical 
(1 Cor 3: 16f., 5: 7-9,6: 19; 2 Cor 6: 16; Phil 4: 18?; 
Eph 5: 2). 82 But the distinctive aspect of 12: 1 is the 
presentation of bodies being described sacrificially. The 
fact that this is Paul's direct exhortation, and receives 
further emphasis because of the descriptive phrase r4v 
°XIK7r ý. crýoFý. cr vj4mv , makes this 
image that much more 
distinctive. 
3. Thv ýaýýKgv ý1"crýeýr. ýv 
výwý 
The phrase AoyiC7 A, 400.1 is a summary statement or 
term that captures the significance and implication of 
the sacrifice described. This phrase is more than litur- 
gical summary. It is appositional "to the idea of the 
sentence"83, affirming the exhortation given. The phrase 
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reminds one of language used in contexts where the non- 
literal and metaphorical uses of sacrificial language are 
found (e. g. T. Levi 3: 5,6; Corp. Herrn. 1: 31, -13: 18, 
19; Disc. 8-9 6: 57 [see excursus]). Paul's language could 
designate noble, spiritual, or real worship emphasizing 
the mind and the supra-physical, implicitly questioning 
the value of traditional worship or sacrifice that lacks 
philosophical illumination. 84 This is not Paul's 
particular emphasis, though, despite the fact that Paul's 
use of such a phrase to clarify and affirm the authentic 
spiritual nature of the response to his exhortation may 
indicate that he is aware of critiques of sacrifice. At 
the same time, describing the presentation of bodily 
existence as in some sense constituting reasonable worship 
or service by means of the metaphorical use of sacrifical 
language is unique in the relevant literature. 85 Thus, 
Paul's usage is distinctive and his own nuance in the use 
of the phrase AO I, rr X Aroet must be pursued. 
Paul does not use %OX19ös elsewhere. A word with 
some overlap in meaning, jTfo1w. 4TIKOg , does occur often 
in the Pauline corpus, 86 including three uses in Romans 
(1: 11,7: 14,15: 27). nvty, iýrri'roc is used twice in Romans 
when a contrast is made between flesh and spirit (7: 14, 
15: 27). It may be that Paul did not want to use 
pfpt. t rtKOs , because it may have suggested the approp- 
riation of an eschatological body (1 Cor 15: 44,46), or 
some type of pneumatic understanding of worship in the 
body that may have been far removed from Paul's emphasis 
here. 87 But Paul is not using flesh/spirit language in 
this context. He is using an unusual combination of 
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cultic words that leads into a stylized text-(12: 2) that 
has a number of rare words. 
88 Thus, more likely than that 
Paul is actually avoiding the use of rrfv, ysrs Kos is the 
view that Aorxös may be more consistent with Paul's 
thought at this point and is used consciously for that 
reason. Paul continues on in 12: 2 to call for the trans- 
formation of the readers through the renewing of the mind. 
With this type of emphasis, complementary to the thought 
in 12: 1, it is understandable that AgisrÖS- would be used. 
There is no reference to Pv, ' L in 12: 2. The r--479 is 
the focal point of the renewing process. One is reminded 
of 1: 28, and God's giving over of mankind to a worthless 
or corrupt mind. In either context, Paul's language is 
ethically oriented with the vets as the determiner of 
actions. (In neither context does the role of the Spirit 
receive mention). 
Another text that may be of help in discerning the 
meaning of Ao-IK's is 1 Peter 2: 2. In a context filled 
with cultic language, spiritual in the phrase "spiritual 
unadulterated milk" transfers the image of babies drinking 
milk directly to the Christian sphere that it seeks to 
describe. Thus, we are speaking of a spiritual feeding, 
and a spiritual milk which is the pure teaching of the 
word (1: 25). Implicit here is not only "spiritual" in the 
sense of non-literal, but authentic and real for the realm 
of salvation. It is interesting that Ae s ros is used in 
relation to teaching and growth (1: 25-2: 2), whereas 
PvfvH, Kr, K*s is used to "spiritualize" house and sacri- 
fices in 2: 5. It may be that the reference to Aöyos (1: 23) 
and the exhortation that implies learning may have 
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directed in the use of Xorproc here, because it implies 
the growth of the Christian mind and character through 
teaching. 
The above use of »', r'$ may give us insight into the 
use of Aoj, 'r. s in Rom 12: 1.89 A oý txös conveys the reason- 
able, the rational, the spiritual, effectively the authen- 
tic, that in this case is the call of the apostle. 90 
It surely connotes the non-literal, in the sense of other 
than or more than ritual worship, but this is not the 
emphasis. The emphasis is on the genuine character, the 
reasonable (in the sense of appropriate) response to the 
gospel. The ethical, and particularly the emphasis on the 
mind, which is to follow, probably gives the direction of 
Paul's thought; the authentic willful and conscious 
presentation of the body in a life pleasing to God is the 
reasonable worship of a person whose mind is renewed. 
The significance of 116, -iºr. s must be seen in its 
relation to ý. cTýoEý"c , and their role in the exhortation. 
The noun only appears one other time in the 
Pauline corpus, and that is in Rom 9: 4. Any contrast 
drawn between 9: 4 and 12: 1 must note the positive nature 
of Paul's reference to the worship of Israel in 9: 4. 
Also, 1 A. IrloFrA is one of a list of privileges that are 
mentioned there. It is unlikely, therefore, that Paul has 
this specific text in mind as he speaks of 
A-CT7E(A More significant is Paul's use of the verb 
. 1. crýOFýw (Rom 1: 9,25; Phil 3: 3; 2 Tim 1: 3). 91 Paul 
speaks of his ministry in the gospel using A. ýFvi and 
qualifying it with 
fv rw rrv(v/< r( r+ov . 
92 This is a 
unique description of ministry. It has an apologetical 
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sense to it, although it is not as polemical as the iden- 
tifying phrase of TTfv/l(rt 6Fov A. e pfvovrFS in Phil 3: 3. 
In both texts the meanings of "service" and "worship" 
overlap, since the word is appropriate to the cultic set- 
ting or to general service. The authenticating note, and 
indeed the apologetical sense is present in 12: 1, although 
the reference to nvE; rd is lacking. More directly relevant 
for comparison is Rom 1: 25. Mankind has exchanged the 
truth for a lie, and has reverenced and worshipped the 
creature rather than the creator. Rom 12: 1 declares by 
the mercy of God, the alternative to such worship. This 
worship is not caught in a lie, but is the authentic and 
appropriate response of mankind in the body. It is the 
response to the truth of the gospel. It is the rational 
response - in the sense of reasonable in view of the 
gospel presented in 1: 16-11: 36 - to God. The relationship 
between 1: 18-32 and 12: 1-2 is further suggested as one 
notes the movement of ideas in both sections. In 1: 18-32 
one can outline a movement from wrath (1: 18), to bodily 
corruption (1: 24), to false worship (1: 25), and to a 
worthless mind (1: 28). 93 Although more concise and 
interrelated, 12: 1-2 can be outlined in a similar fashion 
(mercy of God - bodily presentation - rational worship - 
transformation by the renewing of the mind). Thus there 
is a reversal of the situation under the wrath of God 
which is based upon the argument of Paul that comes to a 
fitting climax as the paraenesis is introduced. Here the 
significance of the gospel is spelled out in no uncertain 
terms as the "brethren" are called upon to worship God 
appropriately, which is now their responsibility and 
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privilege. Thus, Cranfield seems to be right when he 
states that for Paul "true worship is rational.... in the 
sense of being consistent with a proper understanding of 
the truth of God revealed in Jesus Christ". 
94 
rc owr, AN v`r. v is used directly in connection with 
the presentation of bodies as a sacrifice (12: 1), and not 
the renewing of the mind (12: 2). Thus Paul affirms 
strongly the importance of life in the body. This is 
precisely what we would expect at the beginning of a sec- 
tion of paraenesis for the community. It maybe that 
Jewett is right in sensing a particular stance against an 
"enthusiastic-gnostic theology" or against "pneumatic 
libertinism", because of Paul's use of rit. here95 (as 
we noted above). Whether this is the case or not, Paul 
has adapted cultic language and language similar to that 
of cult critique (see excursus), and instead of focusing 
on the mind or supra-physical, he has affirmed the realm 
of the body as the place for true worship. This is 
particularly consistent with his answer to antinomian 
accusations against the gospel in chapter 6. Authentic 
worship involves the presentation of one's self to God as 
if alive from the dead; refusing to allow sin to rule in 
one's mortal body. The death of Christ's body and its 
role in dealing with sin and death may also be in the 
background (7: 4,8: 10). 
Paul's particular emphasis on the body is reflected 
again, but with a different use of 4v-c in 12: 4-5. The 
arýný is thus central to Paul's individual and community 
ethic. It is the realm within which consecration and 
obedience is to take place. (As with Christ, in the 
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particular obedience offered in the giving of his body 
[Heb 10: 10, in view of the provision of the body as noted 
in 10: 5-9], so it is for the Christian, although Paul does 
not draw this comparison). Clearly, furthermore, indivi- 
dual consecration is connected to corporate dedication and 
life. This distinctive element of Paul's thought is domi- 
nant as he uses the cultic language. 
The Christian significance of such language is sugge- 
sted by E. Käsemann, when he states that the whole text is 
a "baptismal exhortation", and one "in which levitical 
demands are simultaneously adopted and adapted". 96 Käse- 
mann's suggestion presumes a Christian adaptation of 
whatever the original source happened to be. The lan- 
guage does have similarities with Hellenistic Judaism and 
the Hellenistic synagogue, 
97 and it suggests to Barrett 
"stoic language, mediated through the Hellenistic 
synagogue. 98 It does not seem necessary to us to postu- 
late that Paul is actually quoting a liturgical piece here, 
but that he is creatively using cultic language. It does 
seem that Paul has composed 12: 1-2 in view of the rest of 
the letter. The text (12: 1-2) would indeed be appropriate 
as a baptismal exhortation. There are close affinities 
with chapter 6, which begins with the didactic use of 
baptismal language. The use of výy. e in 6: 6,12 and the 
presentation of F, cdrovs alive from the dead and bodily 
members as instruments of righteousness to God defini- 
tely parallels the concept in 12: 1. The actual consider- 
ing of the self as dead to sin, but alive to God in Christ 
Jesus (6: 11) is indeed similar to and a prerequisite of 
Paul's'call in 12: 1. Also, the introduction to a formal 
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presentation of paraenesis would lend itself to a baptis- 
mal exhortation, since the paraenesis was associated with 
baptism and the life of the baptised. The language of non 
-conformity to this world (age), and the call to transfor- 
mation by means of the renewing of the mind is the type of 
eschatological perspective on ethics that one expects from 
a baptismal-context (12: 2). Whether such language 
suggests the act of baptism itself, or just the impli- 
cations of baptism for the Christian life is not crucial 
in determining the use of it by Paul. What is crucial for 
our concern is the meaning and significance of the sacri- 
ficial picture in this context with the possible connec- 
tions with baptism in the background. This we view after 
a brief discussion of the relationship of 12: 1 to 12: 2. 
4. Rom 12: 2 
." The ' , ft, << 
in 12: 2 suggests the continuation of Paul's 
exhortation. It is the exhortatory frame that holds 12: 1 
and 12: 2 together. The transition from a cultic image 
does not disrupt the exhortation. It may be that the 
appositional r#&* aoýý, -"rr , \. crýofýsr 
dýywr leads into the 
second part of the exhortation naturally, with the move- 
ment from the presentation of the body to the renewal 
of the mind. 12: 1-2, therefore, presents a comprehensive 
challenge, addressing the 
14AQorý 
at the level of their 
bodies and their minds. The trilogy of descriptive words 
following BMPii parallels the trilogy of descriptive 
substantives following ro 
§FA7/14 rD NC-0 . This parallel 
construction helps to bind the exhortation together 
structurally. 
99 
The transition to non-cultic language indicates that 
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the cultic metaphor implied was illustrative of Paul's 
point, and did not need to be continued. The context here 
is hortatory and it holds the cultic and the eschatological 
-ethical and transformational language together. 
100 
It is the call for response to the gospel involving body 
and mind that brings together the diverse concepts. The 
movement fran body to mind not only reminds one of Rom 
1: 24-28, but the movement from body to mind in chapters 6 
through 8. The "high" view of the vows in 7: 22-25 is in 
interesting contrast to the ci., t (7: 24) from which Paul 
wishes to be freed. Thus, it is not surprising that 
Paul's thought in 12: 1-2 develops from bodily presentation 
which speaks of yieldedness without allegiance to the 
flesh to the renewal of the mind. Thus, the bodies of the 
community are to be presented to God, dedicated to living 
lives pleasing to God, although the actual redemption and 
revivifying (one could say renewal) of the body are still 
in the future (8: 23,11). At the present the baptised one 
is to live with the understanding that he is dead to sin 
and alive to God in Christ Jesus (6: 11). His mind is set 
on the desires of the Spirit (8: 5), the Spirit associated 
with future life (8: 11). In essence this means that the 
gospel ethic is to be that of the future age, living as if 
alive from the dead, living as heirs with Christ in this 
time of suffering (8: 17). Such a perspective would seem 
to be behind Paul's call for a renewing of the mind. 101 
This is part of a continuous transformation that should 
take place, rejecting the present age, and living in light 
of the future age of bodily redemption (compare 2 Cor 
4: 16-18 in the context of 2 Cor 4: 1-6: 2). Both body and 
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mind are appropriate to a baptismal "charge", or call for 
response to the gospel. 
Having noted similarities between Rom 12: 1-2, and 
chapters 6-8, it needs to be stated that explicit 
references to Christ and Spirit in 12: 1-2 are lacking. 
12: 2, like 12: 1 is theocentric and ethical in tone, and it 
seems to be closely related to the thought of Rom 1: 28-32, 
although the discussion of the mind in chapters 7 and 8 
needs to be kept in mind. The .tA Qec' are not those who 
0nf FIsKtpdo-e`r TOP 
NEor el, ' v f orekrvree and are 
consequently given over by God fir 
t '. c, ý.. ý vod"r (1: 2g). 
The : cötaýor are not those that live a lifestyle deserving 
of death and are totally morally perverse. Rather, they 
are those who are being transformed by the renewing of the 
mind resulting in the ability to discern and approvel02 
the will of God; a will that is morally complete and 
perfect. Here the means of the renewal are not stated. 
They are presupposed from the gospel presented that has 
taken the reader from 1: 16 to the present point. Also, 
the renewal is further illustrated and presented in the 
paraenesis to follow. 
Although secondary, we note here the appropriate 
placing of the presentation of sacrifice next to the 
recognition of the divine will. Sacrifice and divination 
were closely related in the Greco-Roman world. Thus, 
Paul's exhortation covers these two fundamental aspects of 
religion: presentation to God, and discernment and accep- 
tance of the will of God. 103 opo; l may join 
these two aspects of worship together, although it is 
primarily a response to the content of 12: 1. In any case, 
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12: 1-2 represents the fulfillment of true religion. In 
response to the call of the apostle and on the basis of 
the mercy of God, the worshipper has a sacrifice to offer 
and a way of discerning the divine will. If the first is 
rational and authentic worship, then the two together 
represent the core of religious experience. 
Thus, 12: 2 completes the exhortation and complements 
the thought in 12: 1.104 It is not synonymously parallel 
to 12: 1, but adds to it. The rare words and the litur- 
gical structure suggest that Paul is composing and 
possibly borrowing idioms that are appropriate to a 
liturgical situation (baptismal). 
D. Conclusion: Cultic Language, Paraenesis, and Baptism 
It is apparent that the exhortation presents chal- 
lenges that involve the body and mind. The logic behind 
the anthropology involved is tied closely to the factors 
that determine the structuring of the whole exhortation. 
The, possible role of baptism, as we have noted before, 
seems to be necessary to guide us in the "logic" of the 
exhortation. The role of baptism and the accompanying 
teaching or paraenesis seems to be the background for the 
call for bodily presentation and the charge for non- 
conformity and transformation. The sacrificial language, 
which calls for the total yieldedness of the believer 
resulting in a life of obedience is more understandable 
against this-background. The connection between sacrifice 
and obedience-is intensified by the baptismal framework. 
For, presenting bodies as a corporate living sacrifice 
means death to sin, being alive to God, and devoted to 
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living a life pleasing to Him (6: 2-14). This is practised 
and demonstrated within the community by means of bap- 
tismal initiation. This would seem to be the logic behind 
Paul's earlier discussion (6: 1-23). The sacrifice of the 
community is baptismal existence, or existence based on 
faith and baptism. This involves separation from the 
present world, and the willingness to be transformed by 
the renewing105 of the mind. The association of the 
Spirit with baptism suggests the implicit means for such 
a transformation, something not mentioned by the words of 
the text itself. This must be held together with the 
gospel itself, and especially the paraenesis to follow. 
Indeed, obedience to the didache is very hard to separate 
from walking by the Spirit (6: 17-23,8: 4-13). The call 
for transformation by mind renewal is thus appropriate to 
a baptismal setting, because of the assumed relationship 
of Spirit and paraenesis to such an occasion. Thus, the 
way in which baptism helps in the understanding of 12: 1-2 
suggests that it was indeed in Paul's mind or implicit as 
Paul composed this liturgical exhortation. 
We would suggest that this exhortation is not just 
based upon the gospel he has just finished presenting, but 
that Paul's own role as proclaimer of the gospel is sig- 
nificant in the structuring of the exhortation. This is 
something we will consider further in the following 
chapter. The obedience to which Paul calls the Gentiles 
is the living out of their baptismal commitment, which 
is also the offering of an acceptable sacrifice. The 
connections between baptism and sacrifice need to be seen 
on four possible levels: 1) the common element of ritual 
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in baptism and sacrifice which makes for an easy applica- 
tion of cultic language to non-cultic ritual activity 
(which may be implicit in the language used), 2) the idea 
of obedience reflected not only in doing the ritual act, 
but in ideas of yieldedness and death to the flesh which 
Paul draws out of baptism and can apply to sacrifice, 
3) the possible implicit association with Christ, since 
baptism involved dying and rising with Christ (6: 3-4), 
4) the role of the apostle who calls forth the sacrificial 
existence, a role that is later described in cultic terms 
(15: 16). Thus, there are implicit associations of ideas 
that make transfer of sacrificial ideas to baptismal ideas 
within this type of hortatory context straightforward. 
Paul is not equating baptism with sacrifice in 
an explicit way, nor is he concerned with a clear 
sacrificial image. It is the ideas implicit in the 
metaphorical use of cultic language that are the focus of 
his attention. If any of the Four elements mentioned 
above was to be seen as most explicit in the text, it 
would probably have to be the fours/., since Paul's 
own role as exhorter is so pronounced at this point 
in the letter. - 
We note, as a penultimate conclusion, that we have 
been satisfied to speak in terms of cultic language, and 
not OT cultic language. This is because Paul's language 
need not be reminiscent of the Jewish cultus. The lan- 
guage is general, and is mingled with ideas that make a 
specific or conscious use of OT sacrificial language hard 
to prove. Having said this, it is not impossible 
that Paul's cultic thought is shaped by the OT cultus 
336 
anyway, since that would be the most influential cultic 
activity in his experience. This is suggested also in 
view of the strong emphasis on the OT in the letter, and 
the particular OT cultic language mentioned above. It is 
admitted, though, that a general understanding of sacri- 
fice and non-literal uses of cultic language would enable 
one to understand Paul's use of cultic language here. 
Also, the general nature of the exhortation has lent 
itself to the general ethical use of cultic language. If 
we are correct in seeing the most direct implicit contrast 
drawn as being with the type of worship expressed in Rom 
1: 24-28 (25 esp. ), then this may also be used as a frame- 
work for clarifying the nature of the cultic language. 
Paul is not so much challenging a particular cultus, the 
Jewish cultus or otherwise: he is using cultic language 
in the midst of a definition of authentic worship. The 
nature of the authentic worship as complete response to 
the gospel with a strong priority on ideas of obedience 
and purity implicitly challenges worship that is less than 
this. Paul's call is a positive one in its use of cultic 
language, which simultaneously rejects any response to the 
gospel that would be anything less (in view of Rom 1: 25). 
Paul begins his call for individual and community 
response with the sacrificial image. The general nature 
of the cultic language need not take away from its signi- 
ficance. For, although Paul expresses similar thought 
elsewhere, nowhere else does he state such a deliberate 
introductory exhortation to his paraenesis. And nowhere 
else does Paul summarise the response due to the gospel 
with this sacrificial description of bodily consecration. 
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Excursus: Aoyi r' AA% Et A and 
the Possible Background of Paul 'sýCultic Language 
in Rom 12: 1 
After selectively-but carefully presenting relevant 
canparative material to Paul's use of Ao', rry N, <T1oEt. t 
(including material from the OT, Greek philosophy [esp. 
Stoic and Epictetus in particular], Hellenistic Judaism 
[esp. Philo], LXX, Qumran, and a brief mention of the 
Rabbis), 106 Cranfield states: 
"... it is no simple matter to decide what is the 
correct conclusion to be drawn with regard to Paul's 
meaning in the light both of the comparative material 
and of the context in Romans, and scholars in fact 
differ widely". (footnote 107) 
It is no surprise, therefore, that Cranfield emphasizes 
Paul's own adaptation of AO1IKd5 in terms of "a proper 
understanding of the truth of God revealed in Jesus 
Christ". 108 This in fact is the direction we have gone in 
our discussion above, and we believe that it is justi- 
fiable to maintain this type of emphasis. At the same 
, ýTý. ti 
rv % 
time, Paul's choice of the phrase r4V )º a iry vA 
r 
ur vv is suggestive to say the least, especially in view 
of the cultic language preceding it. Käsemann, reflec- 
ting on comparative material relevant to this text, sug- 
gests that "Paul thus stands in a. Christian tradition 
which is marked by fixed terms and motifs, which is medi- 
ated by Hellenistic Judaism, and which is adopted in 
baptismal exhortation". 109 Exactly how Paul fits within 
"a Christian tradition", represented most significantly by 
1 Peter 2: 2,5,9 (a later text), is hard to say. Such 
texts as T. Levi 3: 5,6, Sib. Or. 8: 408, Odes. Sol. 20, and 
even the often cited Corpus Hermeticum 1: 31, and 13: 17-21 
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" 
must, furthermore, be seen as suggesting various develop- 
ments of spiritualised cultic ideas, but do not present a 
Christian tradition within which Paul can be firmly placed 
(not to mention the problem of a firm pre-Pauline dating 
for the relevant material in Sib. Or., Odes. Sol., Corpus 
Hermeticum, and even T. Levi). It may be unfair to 
question the generality of Käsemann's statement further, 
but it does seem that the mediating role of Hellenistic 
Judaism may need tobe clarified more, if one is going to 
understand how this is significant in Paul's particular 
use of a phrase, not to mention what exactly we are talk- 
ing about when we refer to "fixed terms and motifs". 110 
Thus, we need to present some type of reconstruction, 
which may show how it is that Paul has brought together 
cultic language, and the phrase 'rti X or /Kn vA CTpFi 
iv 
r -" vfiwv . 
It may be helpful to begin by stating what we believe 
to be the best way of viewing this text in terms of its 
different elements. We suggest that Paul is not using a 
specific coined phrase as such, in his use of XDýr/kfq 
ýýJ. 1 lol-14 , but that his choice of 
)hoYi (D is deliberate, 
especially in light of the thrust of his exhortation in 
12: 1.111 Paul is using a word that was of importance in 
Greek philosophical circles in connection with vo ; 112 
a late example of which is the statement of Epictetus that 
affirms man's rational nature (jýoý-iKOJ ), which is 
expressed in his praise of God (Diss. 1.16.20-21 [Loeb 1, 
pp. 112-113] see also 2.9.2-5 [Loeb 2, pp. 266-269]). 
Seneca reveals the high place given to reason in stoic 
thought when he states: "Ratio autem nihil aliud est quam 
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in corpus humanum pars divini spiritus mersa. " ý (Epist. 
66: 12'[Loeb 2, pp. 8-11]). This also reveals the close 
connections between reason and divine spirit, which is 
central to stoic philosophical "religion". Earlier than 
Seneca, and revealing the influence of stoic thought, 
although it is mingled with more mystical ideas are 
Philo's references to reason and rationality. In the 
midst of Philo's symbolical interpretation of aspects of 
the Cultus, he notes that "what is precious in the sight 
of God is not the number of victims immolated but the true 
purity of a rational spirit in him who makes the sacri- 
fice" ( (A xal TO lý"! 9. cP T-(rov rov" Bvövre s 77vfv/y. r 
X p, yiKvv - Spec. Leg. 1.277 [Loeb 7, pp. 260-261], see 
also Cher. 39 [Loeb 2, pp. 38-39], Mig. Abr. 184-186 [Loeb 
pp. 238-241], Abr. 32 [Loeb 4, pp. 150-151]). These 
references reveal a close relationship between the affir- 
mation of the rational element in and indeed the rational 
character of man and the nature of worship. This rational 
aspect, as Epictetus points out, distinguishes man from 
the beasts, and is thus a quality that should'be reflected 
in living (Diss. 2.9.1-3 [Loeb pp. 266-269] the whole of 
9 is significant in this regard). 
It is this element of human rationality, which is 
appropriate to and authentically representative of man, 
that seems to be caught up in Paul's use of the word 
piroc. The meaning is clearly more specific as used by 
Paul in light of the gospel, and God as creator. At the 
same time, this root element of "rationality" in the sense 
of appropriate or authentic to man as a creature remains. 
" If we are correct in viewing Rom 1: 25 as receiving the 
3 40 
thrust of the implicit criticism of the language, then 
this basic element remains appropriate. Instead of 
worship that is not worthy of God, worshipping 
creatures rather than the creator, Rom 12: 1 describes the 
authentic worship that the gospel demands. The corollary 
of the false worship was the handing over of man to an 
. cdorcfros Vovs (1: 28), whereas in 12: 2 we see the further 
directive to be renewed mentally resulting in the 
o%KtrliSfiv (12: 2) of God's will. There may be mystical 
overtones to these words, but Paul's emphasis is ethical, 
and thus he seems to be in line with basic philosophical 
and specifically'stoic use. It is not so much an inner 
versus outer worship, nor a spiritual versus physical 
worship in the most literal sense, 
113 but an authentic 
versus a false worship. 
114 It is a worship that is for 
"brothers", in response to the apostle's call on the basis 
of the mercy of God, and it involves total response, 
including the yielding of the body to righteousness, and 
the eschatological renewal of the mind. 
Paul would have been aware of the emphasis placed on 
reason in philosophical circles, and he may have known of 
the strength of stoic philosophy at Rome (such as Musonius 
Rufus and Seneca). Such stoic, and indeed general 
philosophical thought was known and adapted by Philo, and 
one can see influences or at least similarities in 
documents such as Ben Sira, and especially 4 Maccabees. 
Thus, Käsemann's stressing of role of Hellenistic Judaism 
needs to be mentioned, also. Later sources do suggest the 
role of 
) O3'I roc in contexts of worship language in the 
Greek synagogues, and there is no reason to suggest that 
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such was not used in the day of Paul, although the 
existence of the cultus in Jerusalem meant that such lan- 
guage was not replacement language. Thus, the mediating 
role of Hellenistic Judaism may be the simple adaptation 
of a word that has philosophical significance, and its use 
within a Jewish context. The basic meaning of the word, 
though, would be the same. 
What is most significant is that Paul uses -rtiv 
X oa-l1r'v ) -wrpc1 v JHäv following the explicit use of 
cultic language. " Seidensticker has suggested that this 
text, with its use of known Hellenistic phrases, presents 
the most powerful criticism of Hellenistic piety that Paul 
ever states. 115 We would agree that there is an implicit 
criticism of Hellenistic piety, but we would want to 
stress the positive nature of Paul's sacrificial language. 
Paul-is not so much countering abstract philosophical 
piety which may have used AO '(« , 
Buo'it language as much 
as he is using positively language that expresses his 
exhortation. This need not be in direct conscious oppo- 
sition to a Hellenistic view of sacrifice. Undoubtedly 
Paul's exhortation is in opposition or at least in 
contrast to numerous texts that one could cite, but Paul 
need not have any in mind. As we have said, the depraved 
worship of man in the face of God's wrath is what should 
be contrasted with Rom 12: 1-2. It is probably the 
baptismal background that has lent itself to the 
sacrificial language, and Paul has affirmed it with the 
use of Aq, Kh X4pakc. 
Paul is not: 1) challenging the cultus in the 
tradition of the OT prophets, or wisdom literature 
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(Isa 1: 10-17, Jer 6: 20,7: 21-23, Hos 6: 6, Ps 49: 7-15); 
2) challenging the cultus ritual in favour of bloodless 
and spiritual worship of the heart, or reason, wisdom and 
doing good (Apollonius, Ep 26, quoted in Ferguson, 
"Spiritual Sacrifice", p. 1154, possibly implied in T. 
Levi. 3: 6); 3) presenting the real requirements for 
acceptable literal sacrifice (Ben Sira 35: 1-11; Philo 
Spec. Leg. 1.277 [Loeb 7, pp. 260-261]); 4) speaking of 
an equivalent to literal sacrifice in that it pleases God 
(Phil 4: 18, Eph 5: 2); 5) challenging directly a philoso- 
phical critique of sacrifice. Rather, the sacrificial 
language was available, and the formal nature of this 
introduction to paraenesis has resulted in a baptismal- 
type exhortation. Paul has not re-defined sacrifice as 
much as he has used sacrificial language metaphorically to 
speak of the complete consecration involved in baptismal 
response and Christian living. This AortKÖS worship is 
authentic, what man is called to do because of creation 
and redemption. 
Paul has probably used language that within the 
syncretistic piety of Hellenism could mean various things, 
but his usage is not so much polemical as it is apolo- 
getic. It affirms the gospel at the expense of any oppo- 
nent, without necessarily labelling that opponent. 
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Stoessel's, "Notes on Romans 12: 1-2 The Renewal of the 
Mind and Internalizing the Truth" in Interp 17 (April, 
1963), 161-175; Christopher Evans' "Rom 12.1-2 
The True Worship " in Dimensions De La Vie Chretienne (Rm 
12-13), edited by Lorenzo De Lorenzi Rome: Abbaye de S. 
Paul h. l. m., 1979), 7-49 (Monographique de [[Benedic- 
tina] ] Section Biblico-Oecumenique 4; John Koenig's 
"Vision, Self-offering, and Transformation for Ministry 
(Rom 12: 1-8)" in Sin, Salvation, and the Spirit: Commemo- 
rating the Fiftieth Year of the LlturghCal Press, edited 
by D. Durken, Collegeville, Minnesota, The Order of St. 
Benedict, Inc., 1979); Josef Blank's Paulus. Von Jesus zum 
Christentum: Aspekte der paulinischen Lehre und Praxis, 
Munchen, Kosel, 198Tpp. 169-191. 
2Daly, Christian Sacrifice, p. 243. 
3Daly notes this also, stating "there is every reason 
to consider these tobe the most important verses of the 
letter", Christian Sacrifice, p. 243. 
4There is little question that Paul would have denied 
the need for the centrality of the cult for the Gentiles 
if this became an issue. But, Paul is not making it an 
issue himself. Further comment on Paul's perspective on 
the cult must wait for discussion of Rom 15: 16. For, it 
would seem that if Paul is to reveal a perspective on the 
cult in Romans it would need to be in relation to the 
gospel ministry itself, which he represents. 
SWuellner, "Paul's Rhetoric of Argumentation in 
Romans", p. 168. 
61bid., p. 171. The term "digression" is used in a 
formal rhetorical sense, and should not be thought of as 
indicating a section that is not significant to Paul's 
overall purposes in the letter. 
7Wuellner, "Paul's Rhetoric of Argumentation in 
Romans", p. 170. 
BIbid., p. 171. 
9Victor Paul Furnish, Theology and Ethics in Paul, 
(Nashville-New York, Abingdon, 1968), p. 103 
10Ibid., p. 106. 
11D. G. Bradley, "The Topos as a Form in the Pauline 
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Paraenesis", JBL 72 (1953), 238-246, esp. pp. 239-240. 
More recent and with some correction is the work of T. Y. 
Mullins, "Topos as a New Testament Form", JBL 99 (1980), 
541-547. The Topos form seems especially common in the 
more structured and general paraenesis. 
Concerning other matters: the relationship between 
kerygma and didache is not a simple matter, and it touches 
upon the broader question of the relationship between 
theology and ethics in Paul. It would seem that James I. 
H. McDonald's recent study has shown the danger of drawing 
too clear distinctions between the two (Kerygma and 
Didache: the articulation and structure of the earliest 
Christian tian message, Cambridge, CUP, 1980'T-. C. H. Dodd 
made clearer distinctions than McDonald in Gospel and Law: 
the Relationship of Faith and Ethics in Early Chris- 
tianity, Cambridge, CUP, 1951. Also see Dodd's More New 
Testament Studies (Manchester: Manchester University 
Press, 1968), The 'Primitive Catechism' and the Sayings 
of Jesus", pp. 11-29, and "Ivvo-tos )ýO, orov ", pp. 134-148. 
We agree with Dodd's main conclusions concerning the 
importance of the teachings of Jesus as forming a basis 
for early paraenesis that functioned within the community 
as a guide for Christian practice. 
12For the outlines of paraenesis, Doty's Letters in 
Primitive Christianity, pp. 43,59-60. A more recent - 
study that considers the nature of such paraenesis is 
McDonald's Kerygma and Didache, pp. 69-100 and notes. 
13As Ronald Russell has suggested concerning Philip- 
pians, "Pauline Letter Structure in Philippians", JETS, 
25 (Sept. 1982), 295-306. 
14Wueliner, "Paul's Rhetoric of Argumentation in 
Romans", pp. 170-171. 
15John L. White notes this making reference to Nils 
Dahl's unpublished paper presented at the annual meeting 
of the Society of Biblical Literature in 1973, "Paul's Let- 
ter to the Galatians: Epistolary Genre, Content, Struc- 
ture", p. 75, in "Saint Paul and the Apostolic Letter 
Tradition", pp. 439-440. 
16White, "Saint Paul and the Apostolic Letter 
Tradition", p. 441. 
17lbid., p. 439. isIbid., p. 441. 
191bid., p. 441. This is an interesting observation 
in relation to Karris' argument concerning the general 
nature of Paul's paraenesis in 14: 1-15: 13 ("Romans 14: 1- 
15: 13 and the Occasion of Romans"). Karris is arguing 
that such paraenesis does not indicate that a specific 
situation is in mind when Paul writes Romans. If White is 
right concerning the nature of paraenesis, and it seems 
that he is, then Karris' argument loses its strength, 
since the nature of such paraenesis is to be somewhat 
general in form regardless of the situation addressed. 
Granted that the converse of Karris' thesis could not be 
proven by use of the paraenesis either, this still is a 
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significant point. Thus Paul S. Minear's thesis is viewed 
as overplayed, even if it is assumed that Paul did in some 
sense address the situation at Rome (The Obedience of 
Faith: The Purposes of Paul in the Ep si tle to the Romans, 
London: SCM Press, 1971j). 
20Daniel Patte, Paul's Faith and the Power of the 
Gospel: A Structural Introduction to the Pauli e Letters, 
Philadelphia: Fortress Press, 198, p. 246. Patte 
suggests that "since he did not found that Church, he 
proceeds with great caution taking time to present at 
length his view of the gospel before formulating exhor- 
tations addressing the concrete situation of the church in 
Rome", p. 246. Patte appeals to Käsemann (Romans, pp. 
364-387), and Willi Marxsen (Introduction to the New Tes- 
tament: An Approach to its Problems, translated by G. 
Buswell tFhilaT elphiä: Fortress Press, 1970], pp. 92-109) 
for support. 
21The relationship of 12: 1-2 to what precedes it is a 
more complicated matter, and will be addressed in the 
exegesis below. 
22Barrett, Romans, p. 230; similarly Cranfield, 
Romans, vol. 2, p. 595, and Bruce, Romans, p. 226. 
23C. H. Dodd, The Epistle of Paul to the Romans, 
(London, Hodder and Stoughton, 1932), p. 188. 
24Sanday and Headlam, Romans, p. 351. 
25Schlier, Römerbrief, p. 351. 
26Leenhardt, Romans, p. 300. 
27Paul's appeal on the basis of the mercy of God 
reminds one of the significance of mercy in the preceding 
section (9: 15,16,18,23,11: 30,31,32). The language of 
presentation has already been used in 6: 13,16,19. Chapters 
5-8, and especially 6-8 have other affinities with the 
extensive use of 5w4` and (5: 10,17,18,21,6: 2,4,10, 
11,13,22,23,7: 1,2,3,9,10,8: 2,6,10,12). Zap c is also 
significant in this section (6: 6,12,7: 4,24,8: 10,11,13, 
23); and vows in 7: 23,25. Thus these chapters have a 
number of connections that will receive further mention 
below. Then the conceptual and linguistic connections 
with 1: 18-2: 16 must not be forgotten, especially with the 
emphasis on morality in this section. The degrading of 
the bodies 1: 24, perverted worship 1: 25, and the lack of 
realization of God's kindness leading to repentance 2: 4 
all have their direct opposites in 12: 1; responding to the 
mercy of God, presenting bodies as a sacrifice which is 
true worship. Then the depraved mind leading to depraved 
lives in 1: 28-31 is the opposite of the renewed mind of 
12: 2 (this will be noted below). Certain connections can 
be emphasized to the exclusion of others, and this is not 
appropriate for 12: 1-2 as a whole. Particular connections 
will be referred to when appropriate below, but these 
indicate that 12: 1-2 seems to be a fitting bridge between 
the two major sections of the body of the letter 
3 46 
(1: 18-11: 36 and 12: 3-15: 13). 
28Chapters 9-11 really continue the type of concern 
expressed and responded to in 3: 1-8. Thus one should not 
see this section as an afterthought, unless it is speci- 
fically an afterthought due to the realization that a big 
question had been left unanswered. The crucial nature of 
this section is therefore affirmed. R. Scrogg's article, 
regardless of a verdict concerning the main thesis, points 
to connections between 1: 16-4: 25 and 9-11, which again 
suggest that the content of 9-11 is crucial to Paul's 
thought in the letter ("Paul as Rhetorician: Two Homilies 
in Romans 1-11"). 
29Evans, "Romans 12.1-2 The True worship", p. 12. 
Quote from D. Hans Lietzmann is from An die Römer, 5th ed. 
(Tübingen, J. C. Mohr[Paul Siebeck]), 1971, p. 107. 
30Evans, "Romans 12.1-2 The True Worship", p. 12. 
31For 
use of ovv, see BAG, p. 597. 
32That Paul actually takes up the pen at this point 
in the letter, as G. J. Bahr has suggested, is difficult 
to prove conclusively, and will not be assumed in our 
discussion ("The Superscriptions in the Pauline Letters" 
in JBL 87 (1968), p. 38). Bahr's analysis is helpful and 
supports the idea that Paul addressed the Roman community 
specifically in the content of chapters 12 through 16 
(pp. 38-40). This may be the case regardless of who actu- 
ally penned these words. After all, Paul must be held 
responsible for the content of the letter, regardless of 
the actual writing process. 
331 Cor 16: 13-17, Gal 6: 12-15, Phil 4: 14-18,1 Thess 
5: 12-15,2 Thess 3: 6-13, Phlm 20-22 may be similar sec- 
tions revealing the situation or main observation con- 
cerning the community that Paul has in mind. 
341 Cor 1: 10,4: 16,16: 15; 2 Cor 2: 8,6: 1 (in view of 
5: 20), 9: 5,10: 1; 1 Thess 2: 12 (note this use in relation 
to description of ministry when present), 4: 1,10,5: 15; 
2 Thess 3: 12; Phil 4: 2; Col 2: 2 (another description of 
apostolic concern and ministry); Phlm 9,10; Eph 4: 1; also 
1 Tim 2: 1; other NT uses of interest include Jude 3; 
1 Peter 2: 11; Hebrews 3: 13,10: 25,13: 19,22. The verb 
occurs over fifty times in the Pauline corpus (54? ). 
35Carl J. Bjerkelund, Parakalo. Form, Funktion und 
Sinn der parakalo - Sätze in den aulinischenBriefen, 
Oslo, Unive rsitetsforlaget, 1967). This is a work that 
is particularly significant to Kasemann's comments on 
12: 1-2, see pp. 326-327 of Romans. 
36Bjerkelund, Parakalo, p. 188.37Ibid., p. 18g. 
38Ibid., pp. 160-163.39lbid., p. 168. 
401bid., p. 173.41Ibid., p. 169. 
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42Bjerkelund, Parakalo, p. 171-172 43lbid., p. 172. 
44Cranfield, Romans, vol. 2, p. 597. 
45Ibid., p. 597. 
46Schlier, "Vom Wesen der Apostolischen Ermahnung", 
p. 78. 
47Ibid., pp. 79-80. 
48Nigel Turner in GNTG, vol 3, p. 28; also Cranfield 
in Romans, vol 2, p. 596-,. --'rHebrew plural of raji°`mim" 
represented "by the plural of 'otKT(Pros". 
49Cranfield, Romans, vol. 2, pp. 595-596. 
50Ibid., p. 598 for extensive references, the most 
important of which are Josephus' in Ant. 4.6.4 (113) 
[Loeb 4, pp. 530-531] and J. W. 2.6.2. (89) [Loeb 2, 
pp. 354-355]. (More references are given in Georg Bertram 
and Bo Reicke's article, in TDNT, 
vol. 5, pp. 837-841. Also, BAG, p. 633; and LSMJ, 
pp. 1340-1341. ) 
51Ibid., 
p. 599. Robert Tannehill states that in 
this context oýrr, i need only be viewed as the self that 
"exists for or to something or someone" (Dying and Risin 
with Christ: A Study in Pauline Theology, Berlin To 
mann, 1967], P. -77-2-17. Also, see Rudolf Bultmann, Theology 
of the New Testament, vol. 1., translated by K. Grobel, 
TLondon: SCM Press, 1965, pp. 192-203, Robert Jewett, 
Paul's Anthropological Terms: A Study of their use in Con- 
flict Settings, (Leiden: E. J. Brill, 1971), pp. 201- 
304, Robert Gundry, Soma in Biblical Theology, with 
emphasis on Pauline Anthroplogy, (Cambridge, CUP, 1976), 
pp. 34-36. 
52Daly, "Christian Sacrificial Activity", p. 102. 
53Jewett, Paul's Anthropological Terms, p. 301. 
541bid., 
p. 301.55Ibid., p. 302. 
56Käsemann, 
Romans, p. 327.57Ibid., p. 327. 
58The 
reference to the sacrifice of Christ in Eph 5: 2 
follows a command to "walk in love", but it is separated 
from the command by t40; s 'c-ti , which clarifies the exemp- lary role that Christ's love and giving of himself has in 
these verses. Thus the use of 6vrii does not occur in the 
exhortation itself. 
59 The use of ýºfýrvvý. 1-ov with 7hs X1ofirs /7o11 in 
Phil 2: 25 would seem to point in this direction; the genitive 
being objective. This text is discussed more thoroughly in relation to Rom 15: 16 below. 
601 
Cor 10: 18 contains a literal use of Bvo-F. 
referring to the practice of Israel according to the flesh. 
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This use of Bvr(c , which is very different from the use 
of 60r(c in Rom 12: 1, is important for other reasons than 
parallel meaning. The use of Bvo-ijcs... rov 
in this setting reveals awareness on Paul's part of the 
basic understanding of participation in sacrificial 
practice and meals. At the same time, because Paul 
parallels the rationale of involvement in such sacrifices 
of K. cr-i ryr-L with the Christian observance 
of the Lord's supper, the sacrificial "nature" of the 
Lord's supper and the nature of the church as Israel 
K. 444 'rY i. may be suggested. It must be added immedi- 
ately though that such comparisons serve a didactic means 
in directing in the behaviour of the Corinthian community. 
Paul is not making a direct statement concerning the 
nature of the church or of the sacrificial nature of the 
Lord's supper. These comparisons serve the more immediate 
end of giving perspective on the involvement in meals 
connected with idol worship. Paul's concern is to give a 
basis for practical guidance. His thought in 10: 23-11: 1 
reveals the core of his ethic on such matters, and needs 
to be kept in mind when viewing the earlier argument in 
chapter 10, regardless of any change in the practice 
referred to directly. Thus one must be cautious in refer- 
ring to the Lord's supper, on the basis of these verses, 
as a sacrifice, or the church as the spiritual Israel. 
61Hebrews 13: 15-16 describes the praise and deeds of 
Christians sacrificially. This can be viewed with 4: 14-16, 
and 10: 19-25 in mind. In these texts the connection with 
the mediating role of Christ is clear, whereas in 13: 15-16 
the sacrificial picture is left undeveloped. 
62D. Hill notes that the writer of 1 Peter draws 
"upon liturgical fragments and ideas in order to reinforce 
his affirmation of Christian faith and his exhortation to 
fortitude and fidelity" (""To offer Spiritual Sacri- 
fices.... " (I Peter 2: 5 ): Liturgical Formulations and 
Christian Paraenesis in I Peter", JSNT, 16, (1982), 45-62, 
p. 61. The language is used in a passage like I Peter 2: 5, 
as in Rom 12: 1, to exhort the listeners/readers to live 
Christian lives befitting a holy Priesthood, as stated 
elsewhere : (g(:; rrFp rr. crhý. cý rNS ý-ýqrý,.. s Sr ý*'1W; Btire 
(Eph. 4: 1). A thorough study of ý3"roýafýeý tfjorrFýr. c 
is supplied by J. H. Elliott in The Elect and the Hol : 
An Exegetical Examination of I Peter 2: 4-10 and the Phrase 
rfe rt'vfl , Leiden: E. J. Briill, 1966). 'AFýeý 
63Exhortation is the intent of the letter 
(1 Peter 5: 12). 
64Temple language is not used explicitly in Romans. 
McKelvey is correct in not treating any passages in Romans 
under his theme (The New Temple). Receiving careful 
attention are 2 Cor 6: 16-7: 1; 1 Cor 3: 16-17; 1 Cor 6: 19- 
20; Eph 2: 20-22, pp. 92-124 (and 1 Tim 3: 15; Gal 2: 9; 
2 Thess 2: 3-4,1 Cor 10: 4, pp. 133-138). Daly's sugges- 
tion of a temple theme in Rom 15: 20 is questionable 
(Christian Sacrifice, p. 249). A building motif does not 
necessitate a temple motif being in mind. Even if this is 
the case, our interest is in explicit uses of such 
3 49 
language, which in fact is noticeably lacking in the 
Romans correspondence. 
65Barrett, Romans, p. 231. 
660ther 
parallels with Hebrews may be drawn, but they 
must wait upon the completion of the exegesis. Paul's 
possible knowledge or use of Psalm 39: 6-9 as in the LXX, 
BSA readings or some equivalent, is an interesting possi- 
bility, but dependence on this text does not seem neces- 
sary for an understanding of Paul's image. 
671n general, Paul's use of 9vrc, c leaves much room 
for nuances in the meaning of the word, since only one 
usage is a literal one in the strictest sense (1 Cor 
10: 18). The other references show the diversity possible 
(Phil 2: 17,4: 18; Eph 5: 2). He never uses öaoýrrurw1w, < 
so one would expect 9vcic , or 7, Pom q'a, here. Paul 
never uses the verb rrpoo-gEo&I , and he only uses 9'. ' twice (1 Cor 5: 7,, 10: 20). (The majority of the LXX read- 
ings of 6rrtA are renderings of the words 17 7T or nq, J1 3 
Such a translation seems to be consistent with, the usual 
meaning of 9vrii). The word is general, covering the 
act and the victim involved in sacrifice (Johannes Behm, 
&6'16W, Kra ", p. 181). 
68Thus we agree with Cranfield that in translating 
the phrase to "living, holy, and pleasing to God", each 
part equally describes the sacrifice (Romans, vol. 2, 
p. 600). 
69 Xý _ 1: 17,6: 2,10,11,13,7: 1,2,3,9,8: 12,13,9: 26, 
10: 5,12: 1,14: 7,8,8,9,11; - 2: 7,5: 10,17,18,21,6: 4, 
22,23,7: 10,8: 2,6,10,38,11: 15. 
70Romans, vol. 2, p. 600. He refers primarily to 6: 4, 
but also 1: 17,6: 11,13,8: 13b. 
71lmplicit in this discussion seems to be faith, 
which is the basis of union with Christ (6: 8). Baptism is 
obviously closely associated with repentance and faith, as 
6: 11-14 indicates. Paul is not developing a new aspect of 
soteriology here in view of 1: 16-5: 21. It is just as 
appropriate to speak of faith-union with Christ as 
baptismal-union. For, although baptism is used to indi- 
cate realistic participation in and experience of the 
accomplishment of Christ through death and resurrection, 
the Christian must reckon himself to now have this new 
life in Christ so as to live to God and not to sin. In 
other words, the ethical truths implicit in the death and 
resurrection of Christ are not automatically experienced 
in the baptised one. There is a reckoning that must take 
place, which involves the recognition of what real faith- 
union with Christ means, a new life to be lived to God. 
This is part of the obedience of faith that Paul is 
calling for (1: 5; 15: 18; 16: 26? ), and indeed has expressed 
clearly in 12: 1-2. 
72Leenhardt, Romans, p. 302. 
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73The parallel between these passages is made clearer 
by virtue of the paraenesis that follows both cultic 
texts. We are not suggesting much agreement between the 
paraenetic material, but the structural similarity between 
them. 
74 I On . -IOS : Otto Procksch, Karl Georg Kuhn, 
is , crtos , tcrA ", TDNT, pp. 88-115; Horst Seebass, "Holy, 
Consecrate, Sanctify, Saints, Devout". in NIDNTTh, vol. 2, 
pp. 223-238; BAG, pp. 8-10; LSMJ, p. 9. 
75 Käsemann, Romans, p. 327.76lbid., p. 327. 
77 Cranfield, Romans, vol. 2., p. 601. 
78Kasemann, Romans, p. 327. We prefer to speak of 
"apologetic" rather than "polemic" here. 
79For development of this idea, see Daly's Christian 
Sacrifice, pp. 70-86; Note especially in Paul the use of 
'Oaw, q Fvaoliýs with Ovr-t. c d irT , and followed by fv 
i/E -ros ?e 
06g Here we see the combining of these three phrases 
that expand on each other, but all suggest the same thing, 
God's acceptance. The use of FýrPoPdKros should be consi- 
dered also, since the meaning is very similar to 
FdPFo-ros Here we see the use of the word crossing from 
the cultic to the ethical in texts using cultic language 
(Rom 15: 16,1 Peter 2: 5), and being used in the general 
sense of acceptable or pleasing (Rom 15: 31,2 Cor 6: 2, 
8: 12). 
80Significant 
uses of Fv'. cýofrros indicating its basic 
ethical meaning (Rom 12: 2,14: 18; 2 Cor 5: 9; Eph 5: 10; 
Col 3: 20; Tit 2: 9). Also note outside of Paul, Heb 13: 21 
(where God's working in the life is being referred to), 
and Wis 4: 10,9: 10. 
81A 
number of significant studies are listed here 
that give much of the evidence from primary sources: 
Schmitz, Die Opferanschauung, outside the NT, pp. 9-195 
which includes the OT material; Wenschkewitz, "Die Spiri- 
tualisierung", background to NT pp. 6-87; brief discussion 
in light of the hermetic material, C. H. Dodd, The Bible 
and the Greeks, (London: Hodder and Stoughton, 1935), - 
pp. 194-198; R. K. Yerkes, Sacrifice in Greek and Roman 
Religions and Early Judaism, London: Adam and Charles 
Black, 53T, -- Seidenste-'cker, Lebendiges Opfer, background 
to NT pp. 1-120; Johannes Behm, 661#06.1 , /crA ', TDNT, vol. 3, pp. 180-190, esp. for background to NT, pp. 186- 189; R. J. McKelvey, The New Temple: The Church in the New 
Testament, (London, OUP11969, on "The Spiritual Temple in 
Jewish and Greek Literature ", pp. 42-57; Corriveau, 
Liturgy of Life, background in the light of Rom 12: 1, 
pp. 159-164; C. Brown, H. -G. Link, F. Thiele, "Sacrifice", NIDNTTh, vol. 3, pp. 415-438 including NT material; Daly, 
Christian Sacrifice, for OT-NT, pp. 9-307, also note 
within the rest of the material a lot of material on Philo 
and Barnabas, pp. 389-440; J. P. Brown, "The Sacrificial 
Cult and its Critique in Greek and Hebrew I", JSS, 24 (1979), 159-173 and "The Sacrificial Cult and tl Critique 
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in Greek and Hebrew II", JSS, 25, (1980), pp. 1-21 for 
linguistic comparisons; J. W. Thompson, "Hebrews 9 and 
Hellenistic Concepts of Sacrifice", JBL 4 (1979), 
pp. 567-578; Frances M. Young, The Use of Sacrificial 
Ideas in Greek Christian Writers From the New Testament to 
John Chrysostom, pp. 11-73; and Everett Ferguson 's 
Spiritual Sacrifice in Early Christianity and Its 
Environment", pp. 1151-1189, for OT and NT background, 
pp. 1152-1162. 
821 Cor 5: 7, and Eph 5: 2 have soteriological impli- 
cations as well, but they are not stressed within their 
contexts. We have purposefully not included Paul's refe- 
rences to himself or ministry with the use of cultic lan- 
guage, although the relevance of such texts will be 
expressed below. 
83Sanday and Headlam, Romans, p. 353. 
84See note 58 for numerous studies that discuss the 
relevant material. Special emphasis on the philosophical 
material is presented at the beginning of Seidensticker's 
Lebendiges Opfer, pp. 17-43. Also important in this 
respect is 0. Casel's older short study, "Die Aa s rº; 
Overt'-'4 der Antiken Mystik in christlichliturgischer 
Umdeutung", JL, 4 (1924), 37-47. Helpful also is the 
work of C. H. Dodd, especially concerning Corpus Herme- 
ticum, The Bible and the Greeks, pp. 194-198; also, The 
Interpretation of the Fourth Gospel, (Cambridge, CUP, 
1953), pp. 420-423; and a more general discussion, but in 
relation to the fourth gospel, "The Prologue to the Fourth 
Gospel and Christian Worship", in Studies in the Fourth 
Gospel, edited by F. L. Cross, (London: A. R. Mowbray, 
1957T, -pp. 9-22; Richard Reitzenstein, Hellenistic Mystery 
- Religions: their Basic Ideas and Significance, trans- 
lated by J. E. Steely from the third edition, (Pittsburgh: 
Pickwick press, 1978), pp. 415-421; 
85Seidensticker affirms the uniqueness of Paul's use 
of sacrificial language against the background of relevant 
literature. He attributes this to a Christologizing 
process that is different from contemporary spiritual- 
ization -Lebendiges Opfer, pp. 327-329. We will need to 
consider the reason for the distinctiveness of Paul's use 
of sacrificial language after the exegesis. It must be 
stated, though, that Rom 12: 1-2 reveals little evidence 
of a definite Christological thrust. This thrust may be 
suggested by the use of Cwtot , or the use of sacrifical language itself. But Paul's use elsewhere does not demand 
such an interpretation, unless one is using the term 
"christologize" in the broadest sense. This we will need 
to consider in view of the whole letter at the conclusion 
of this study. The most concise and representative pre- 
sentation of the primary evidence is given by E. Ferguson 
in "Spiritual Sacrifice in Early Christianity and 
its Environment"; Qumran material receives only brief 
mention in this article with only one text presented, but 
with so much written on the Qumran evidence this may not 
be an oversight. In addition to what has been listed in 
notes 58, and 84, there is an overview of primary 
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materials dealing with the cult in early Judaism in 
G. W. E. Nickelsburgh, and M. E. Stone's Faith and Piety 
in Early Judaism: Texts and Documents, (Ph- adelphia: 
Fortress Press, 19837-, p-p. 51-88. 
861 Cor 2: 13,15,3: 1,9: 11,10: 3,4,12: 1,14: 1,37, 
15: 44,46; Gal 6: 1; Eph 1: 3,5: 19,6: 12; Col 1: 9,3: 16. 
87This is the case, even if the words are close or 
identical in meaning. The fact is that Paul uses 
nverr. ýrl'c' elsewhere, but he does not use Ao-ire"c . This 
we note in view of G. Kittel's noting of the closeness of 
meaning between the words, especially within the context 
of spiritualizing language (" Aoyi'ds ", TDNT, vol. 4, 
pp. 142-143). The past problems at Corinth probably 
helped Paul develop his particular vocabulary having to do 
with the present and future body. On the problems at 
Corinth in general, see A. C. Thiselton, "Realized Escha- 
tology at Corinth", NTS, 24 (1978), 510-526. 
01 88%7vr; r, 7/f. (rt appears only here in the Pauline 
corpus; pftcnopfo',, occurs only in 2 Cor. 3: 18; 
'. tv. cK. ýivýoýs appears only in Titus 3: 5. 
89As Ernest Best (1 Peter [London: Oliphants, 1971], 
p. 98), and E. G. Selwyn The First Epistle of St. 
Peter [London: Macmillan & Co, Ltd., 19461, pp. 154-155) 
have suggested, specifically seeing Rom 12: 1 as a similar 
and previous usage to that in 1 Peter. 
90BAG, p. 477. 
91We are dependent upon H. Strathmann's "% odd oFVw, 
AAiroe-t; c ", TDNT, 4, pp. 58-65; also Klaus Hess' " a. trPfvw ", 
in NIDNTTh, vol. 3, pp. 549-551. 
92R. Jewett refers to "popular Hellenistic Christian 
usage" as determining the Trv'v, 1Iri r"v reading (such as 
1 Cor 5: 4,14: 14,16: 18), but he sees the spirit refe- 
ring to the "divine spirit which was apportioned to the 
apostle" (Paul's Anthropological Terms, p. 198, note 
Eduard Schweizer on in/i v' r, Tos 17n-' -nvfv/u , Irr, ", TDNT, 
vol. 6, (332-455), pp. 434-437, article written with H. 
Kleinknecht, F. Baumgartel, W. Bieder, E. Sjoberg. 
93rhere is much more in these verses. We are just 
seeking to note the order in which a number of ideas are 
presented. 
94Cranfield, Romans, vol. 2, pp. 604-605. Cranfield's 
denial that Paul's concept of rationality involves "the 
natural rationality of man"(p. 604) is surely right if it 
is separated from the idea of divine createdness and 
intention. But if this distinction is not made, then the 
denial of this by Cranfield may be unnecessary. 
95Jewett, Paul's Anthropological Terms, p. 302. 
96Cranfield, Romans, p. 327. 
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97 Michel speaks of Aoeisrh 
X 
1't, a as "Es gehört 
freilich in den Sprachgebrauch der hellenistischen Syna- 
goge", noting a number of references from Const. apost. 
(such as VII 34,6; 35,10; 38,5; VIII 37,6. ). Furthermore, 
Michel states that " Aor i rq A4rPFtt und A or, 'rh 
eUrr4 gehören offenbar in die liturgische Sprache des 
hellenistischen Judentums, die auch philosophische Motive 
verarbeitet hat" (Römerbrief, p. 370. ) This he states 
after references to Hellenistic materials, Qumran, and the 
usual reference to Test. Levi 3: 6, and the hermetic corpus 
I 31, and XIII 18. His thought is also influenced by 
D. Hans Lietzmann, and R. Reitzenstein's interaction with 
1 Peter 2: 5 (Reitzenstein's perspective on Rom 12: 1 and 
1 Peter 2: 5 is heavily dependent on discussion of 
"Hermetic thought" [p. 416], Hellenistic Mystery - 
Religions: Their Basic Ideas and Significance, translated 
by J. E. Steely, Pittsburgh Pickwick Press, 1978, esp. 
pp. 415-421. ) 
98Barrett, Romans, p. 32. Barrett has in mind the 
evidence of Philo particularly, Spec. Leg. 1.209 [Loeb 7, 
pp. 218-219]. Numerous passages from P ih lo could be cited, 
especially from Spec. Leg. 1.66-298 [Loeb 7, pp. 136- 
237]. R. J. Daly s presentation of and interaction with 
this material is helpful, Christian Sacrifice, pp. 389-422. 
99The "addition" of ýw in Aleph, D, Psi, and others 
may indicate a further desire to parallel 12: 2 with 12: 1; 
with the use of vrwr with r4 rw'r4t. l and Aod-, r4r Aereet cv 
100Thus, Käsemann was right in noting the eschato- 
logical meaning to the cultic language Romans, p. 327. 
We would still argue that the ethical is still intrinsic 
to the eschatological, and indeed baptism ritualizes this 
connection. 
101On oos , R. Jewett, Paul's Anthropological 
Terms, pp. 384-389,450-451. "The vows in this context 
appears to be a constellation of thoughts and assumptions. 
These are made new by the gospel, and out of the new 
situation and understanding flows the new existence, which 
is, so to speak, reshaped or formed from the inside" 
(p. 385). 
102BAG, p. 201 "accept as approved, approve". The 
word suggests a recognition and positive assessment. 
103This is suggested through interaction with R. K. 
Yerkes, Sacrifice in Greek and Roman Religions and Early 
Judaism, (London: A. & C. Black, 1953), pp. 198-202, and 
pp. 92-114 on "The Greek Thusia". 
1040n 12: 2 see H. E. Stoessel, "Notes on Romans 
12: 1-2: The Renewal of the Mind and Internalizing the 
Truth", 161-175; Schlier, "Vom Wesen der Apostolischen 
Ermahnung", esp. pp. 86-89; Käsemann, "Worship and 
Everyday Life: A Note on Romans 12", 188-195; 
Corriveau, Liturgy of Life, pp. 181-183; J. Koenig, 
"Vision, Se lf-Offer ni g, and Transformation for Ministry", 
307-323, esp. pp. 313-315. 
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105This word is found only in Christian writings, 
BAG, p. 55. 
106Cranfield, Romans, vol. 2, pp. 601-604; see note 
58 for longer treatments. 
1071bid., p. 604.108Ibid., p. 605. 
109Käsemann, Romans, p. 329. 
110Ibid., p. 329. We recognise that within a 
commentary some generalizations will be made that will not 
be helpful for more detailed analysis. 
111Despite the helpful insights of Reitzenstien, we 
do not think that the Hermetic corpus is the necessary key 
to understanding Paul's emphasis in Rom 12: 1-2; see 
Hellenistic Mystery - Religions, pp. 415-421. Paul may 
have been aware of a aoyipr7 'rya concept, through 
awareness of Hellenistic philosophy, common religious 
talk, or even adopted language in the synagogue. 
112Seidensticker, Lebendiges Opfer, pp. 1-43, but 
esp. pp. 17-43. For a much shorter treatment, Gerhard 
Kittel, " aoyidröt " in TDNT, voL 4, pp. 142-143. On 
rational worship in Greco-Roman texts: see Corriveau, 
Liturgy of Life, pp. 159-161; Thompson, "Hebrews 9 and 
Helle s is Concepts of Sacrifice", esp. pp. 574-578; 
Ferguson, "Spiritual Sacrifice", pp. 1153-1156; as well as 
Wenschkewitz, "Die Spiritualisierung", pp. 49-67 on stoic 
philosophy primarily, and on Philo, pp. 67-87. 
1131t is surely worship in and by the human spirit 
(Rom 1: 9), but Paul is not describing a spiritual rather 
than a physical response of man. 
114paul does not seem defensive in relation to 
Gentile philosophy in Romans. 
115Seidensticker, Lebendiges Opfer, p. 262 
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CHAPTER VII 
CULTIC LANGUAGE IN THE DESCRIPTION OF THE APOSTOLIC 
MINISTRY OF THE GOSPEL: ROMANS 15: 16 
A. Summary of Interpretation 
The description of Paul's own ministry in 15: 16 func- 
tions as a rationale for Paul's bold correspondence. In 
short, 15: 15b-16 gives the reason for boldness in writing, 
a reason that includes a metaphorical description of 
Paul's authoritative ministry to the Gentiles. Paul, in 
this way, is "boasting" in the ministry that God has given 
him (15: 17). He directs attention to the working of 
Christ-through him which has resulted in the obedience of 
the Gentiles, and he notes that the accompanying 
validations (signs and wonders) have been in the power of 
the Spirit (15: 18-19a). This is a ministry that has been 
fulfilled in a particular area according to a particular 
principle of ministry (15: 19b-21). The cultic description 
of ministry is prominent in this section (15: 14-21) which 
introduces the peroration or conclusion of the letter. 
In 15: 16, Paul presents himself as an authorized 
sacred minister of Christ Jesus, who is involved in the 
sacrificial activity of the gospel of God. The purpose 
and confident result of the sacred servant's ministry 
(priestly ministry - generally speaking) is that the 
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Gentiles may be acceptable to God, on the basis of the 
sanctifying work of the Holy Spirit who validates the 
effectiveness of the ministry. The idea of the accept- 
ability of the offering of the Gentiles emphasized by the 
cultic language seems to correspond with the Gentiles' 
complete obedience to the gospel (15: 18), indeed their 
self-offering (note 12: 1-2), which is brought about by 
the priestly apostle and the sanctifying work of the Holy 
Spirit. 
This description of ministry is unique in the Pauline 
Corpus (although Phil 2: 17 can be compared). It may be a 
fuller description of what Paul suggested in his language 
in 1: 9 (N Ä4TPfVf fv TW 17VEVH4Tf ý10V fv Tu fv. tý. 44, 
%1 Te 
utov d vro3 ), which may indicate that the priestly role of 
apostleship has been in Paul's mind in other places in the 
letter (note also 12: 1). Undoubtedly, in this letter of 
introduction there is a formality that understandably 
results in the use of religious and specifically cultic 
language. One needs to consider further, though, this 
choice of the cultic minister as Paul's vehicle for self- 
description. The choice does not seem so surprising in 
light of the other cultic language in the letter, but it 
merits a more specific explanation. At a time of transi- 
tion in his ministry, reflection on his ministry, and self 
-presentation in the letter to the Romans, Paul clearly 
emphasizes his apostolic calling to the Gentiles (1: 5, 
13-15,11: 13-14,15: 16-21). He is thinking in broad 
missiological categories, which includes eschatological 
categories. Paul clearly hopes to be part of that process 
of the Gentiles being grafted into the people of God. 
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Notions of harvest (1: 13,15: 28) seem to be close at hand, 
and it is reasonable to suggest that Paul could picture 
his ministry within ideas of an eschatological offering, 
specifically of the Gentiles. The forthcoming trip to 
Jerusalem may have heightened such an eschatological pers- 
pective, and the audience at Rome with its Jewish- 
Christian origin and element may have been familiar with 
ideas of priesthood towards the Gentiles (at least 
Israel's role in this regard). It needs to be stressed, 
though, that Paul is not exploiting any of these eschato- 
logical notions. His emphasis is not on an actual final 
presentation, and indeed he has already spoken of a sacri- 
ficial presentation that takes place in response to the 
gospel in the present (12: 1-2). In 15: 16, the emphasis is 
on his role in making the offering acceptable, bringing 
about obedience to Christ on the part of the Gentiles. 
The language is used to express the nature of Paul's 
gospel ministry, there is no need to see the language as 
specifically based on one OT text (like Isa 66: 20), or a 
concrete apocalyptic hope (the collection project bringing 
about the conversion of Israel through jealousy). The 
cultic language should not be pressed beyond its descrip- 
tive role. It is clearly a vehicle for self-description, 
stressing the fact of God's gracing of Paul for the gospel 
ministry to the Gentiles. 
The cultic language is general, although it is 
difficult to suggest that Paul would be thinking 
specifically in pagan terms. Paul's language here is 
similar to Jewish ethical and specifically prophetic 
texts, that use cultic language metaphorically. 
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B. The Immediate Context 
After the major ethical section is brought to a close 
(15: 13), Paul begins his concluding remarks by compli- 
menting the Roman Christians for their level of maturity 
(15: 14). Paul, thinking back over the content of the 
letter, seeks to assure his readers that he has not been 
too audacious in writing to instruct the Roman 
church(es), church(es) not founded by him nor under his 
ministry. This intention is made clear in 15: 15 as Paul 
appeals to his God-given x. (41S, which is the basis upon 
which he has written boldly in parts of the letter by way 
of reminder. ' It seems most probable that Paul has the 
major ethical section of the letter in mind, orhis 
ethical directives, and that the us Plus is 
in part an indication that Paul seeks to associate and 
agree with tradition which has already been passed on to 
the Roman church. 2 
The picture of ministry in 15: 16 comes in a section 
in which Paul is affirming his God-given calling as a 
necessary support for his apostolic teaching. Paul's 
letters are not lacking in such boasts. 3 In 15: 14-21, 
having tied his teaching into what the Christians at Rome 
have already received, Paul now affirms his teaching 
privilege by speaking formally of his apostolic ministry. 4 
The phrase A r-vv Xwpýr räß oro (gtýs. v Koc 
ünö 5 Toi 
VEOJ speaks of the gift or grace which had been given to 
Paul by God. This gift or grace is precisely his ministry, 
or is at least manifested in his ministry. It is the 
ministry's God-given status that allows Paul to write 
boldly and to associate with doctrine already taught. 
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This close relationship of grace to ministry is seen in 
Romans 1: 5 where x,, 
Iris and . 
'rnorraJ. n are probably best 
understood as hendiadys. 
6 This apostolic grace, or 
grace resulting in apostleship was to lead to the obe- 
dience of faith among all the Gentiles (1: 5). In Gal 1: 15- 
16 the-divine origin of Paul's ministry is presented, 
also, with the use of K. t'r. (s A-(' Ths , Y. ýýöýror "iärov . It 
is specifically the Gentiles again that are to be the 
recipients of his apostolic message. Later in Galatians 
Paul appeals to the Jerusalem recognition of the divine 
origin of his ministry ( X,, i r'nv 4ýEt -J' Pot 2: 9). 
This is a ministry that is to the Gentiles (2: 8) and not 
to the circumcision (2: 9). In 1 Cor 3: 10 Paul speaks of 
his ministry in metaphorical language, a ministry ir. rw 
Inv Too Brou T4v 
onEirrv. Here Paul sees himself 
as a master builder (BAG p. 112) laying a foundation 
(possibly for the Temple of God 1 Cor 3: 17). This was 
Paul's ministry by divine bestowal.? 
-As we noted in the previous chapter, an important use 
of Xviots occurs in Rom 12: 3. Paul prefaces his paraenesis 
with the words, XFrw lo 
li"' ms X0114/ ros Ths / IýVe_ýýý s 
Im .... ". Paul is drawing attention to the authority on 
which basis he presents his paraenesis (note the absence 
of X}ý. js in 2 Cor 10: 1,1 Thess 4: 1, Gal 5: 16,2 Cor 6: 1, 
Phm 8, Phil 1: 27, Col 3: 12,2 Thess 2: 1, Eph 4: 1). We 
have already mentioned that Paul appeals to his God-given 
X. xpt5 in 15: 15b, at least partially, because of the 
apologetical concern most likely felt because he has 
sought to give instructions to a church that he has not 
visited. The introduction to paraenesis, especially with 
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the use of k, y, s in Rom 12: 3, suggests that this is a con- 
cern of Paul, and so he stresses the authenticity of his 
divine calling. 8 The description of ministry in 15: 16 
comes at a time when the same concern is evident. 
H. Schlier's study of Rom 15: 14-21 emphasizes the 
role of i, Afs within Paul's thought. 
9 Schlier sees the 
apostolic "Liturgie" as being y tº is (p. 253). Ulti- 
mately, this k, rýtS is Christ himself, who is manifested 
in and through the gift and ministry of apostleship (Rom 
5: 15, p. 253). Speaking concretely, this grace of God is 
given in the preaching of the gospel (pp. 253-254). Such 
a gospel ministry can be termed a true "Liturgie", indeed 
a "Liturgie" that is "Gnade", because Christ himself, in 
the power of the Spirit, is at work in the apostolic 
gospel ministry (p. 254). Schlier brings together Christ, 
apostle, and gospel by means of a comprehensive concept of 
grace. This is the framework for his concept of Christian 
sacrificial activity, which involves Christ's suffering, 
apostolic ministry, and response to the gospel (pp. 254- 
256). What is important to stress here is that it is 
the idea of grace that allows Paul to be an actual 
liturgist of Christ, enabling the Gentiles to be an 
acceptable offering in response to this gospel liturgy 
(pp. 250-251). Paul calls forth the obedience of faith 
among the Gentiles "und darin das Opfer vollziehen" (p. 
i 259). It is God's gift, divine )(. p(, that enables 
this eschatological cult. 
We would suggest that ýj. c tn v x, ýýýv Tryv c%evf70-dv 
rot 
öcrö 
tom 6E. y in 15: 15b primarily refers to the divine 
bestowal of a ministry, and so the phrase can be viewed in 
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light of 1: 5 and 12: 3. The emphasis is on "God-given- 
ness", and therefore authority. The provocative view of 
Schlier needs to be evaluated at different points (see 
above pp. 95-102), but here we will consider only the 
use of k, Ots in 15: 15b. It is probably not correct to 
see the cultic picture in 15: 16 as deriving from )-y', s , 
as if it has specific cultic connotations for Paul. 
10 The 
word V,, fs , in fact, need not 
have cultic connotations 
for Paul, ll although a cultic description of ministry is 
certainly not inappropriate in view of X. r? 's . It is clear, 
therefore, that Paul does speak of his apostolic grace in 
cultic terms, and that the cultic description of ministry 
does explain the nature of this apostolic grace. In the 
broadest sense, God's particular gracing of Paul enables 
him to speak of a cultic ministry, although the cultic 
picture of ministry is not dependent upon Paul's use of 
Having spoken of the maturity of the Roman church, 
Paul begins his closing statements with an apology for 
having written in the manner he has. This calls for a 
statement of Paul's authority before he goes on to discuss 
his plans. 12 His authority is based upon authentic divine 
calling and responsibility for ministry, which is made 
explicit in the 041"c- phrase. This phrase connects the 
fact of writing boldly (in parts) to the description of 
ministry that follows. It is on the basis of Paul's 
apostolic grace that he has written the church at Rome. 
C. Cultic Language in 15: 16 
1ý Els To Eivdc ! +e 
A#iTOVpjrv ///Prod I'h 
ow  
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God's call and bestowal has resulted (Fcs T& E v.. ( ) 
in a ministry that makes Paul a minister of Christ Jesus 
to the Gentiles. A t'ro! p c's has the general meaning of 
minister or servant, which can be appropriate to a domes- 
tic, civil, political, or cultic sphere of life. 13 LXX 
usage definitely emphasizes the cultic associations of 
i1 fjTowiod and a-c but the noun XEr rovýOjro s 
14 does not have as strong a cultic sense, or usage. 
/t (Tovp3. vs is used only a few times in the LXX (14), three 
of which have a definite cultic personnel in mind (Isa 
61: 6; Neh 10: 40; Sir 7: 30). G. Schrenk suggests that 
A F(ror2. ös was not used for /!? , because of its poli- 
tical and general cultic associations, 15 whereas Afircýýös 
is used as a translation for different forms of /)7(' and 




61: 6 is ýIFýrovýý. oc """, and Neh 10: 40 has 
Ct AF'r'. 'p4yo¬ for 
0'% 7YD! 7. In these cases, as in others, the participle ""T. 
is used substantively in Hebrew, and can be translated as 
"ministers". 17 In Isa 61: 6 LXX seems to be 
used in parallel with (t''5 , without any distinction 
being made. In Neh 10: 40 LXX fF/°F's is placed next to 
oC A('(roco a(, either suggesting two separate groups or 
A 1ro11xo( as appositional. The Hebrew reads O'J 11 
"D 
11 
D'1? eOÜ and is rendered by the RSV as "the priests that 
minister". It is apparent, therefore, that ilfrrov/. los can 
be used where a cultic sense is implied, but the word is 
not, strictly speaking, a word that has definite cultic 
connotations. The NT usage follows the pattern of LXX 
usage in having limited occurrences: twice in Hebrews (1: 7, 
8: 2), and three times by Paul (Rom 13: 6,15: 16, Phil 
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2: 25). In Heb 1: 7 Atsrovc(PS is in the middle of an LXX 
quotation (Ps 103: 4), and the referent seems to be angels. 
The referent in Heb 8: 2 is Jesus himself 
exalted to the right hand of the throne of God, a 
\t! rovl7os "in the sanctuary and the true tent" (RSV). 
The writer goes on to discuss the sacrificial ministry of 
T-ý s .... "rýOX ýFý Fos , which has been surpassed by Christ's 
Af(rov1p1c ? (Heb 8: 6). It is evident that Ari rovoa-vs in 
8: 2 is used of Christ when his ministry is being compared 
and contrasted with the cultic model of the Jewish High 
Priesthood. As such, the word has a definite cultic 
meaning in context. 
Paul uses Ätirrcv/oyos with reference to political 
leaders (Rom 13: 6), with reference to Epaphroditus who had 
been an apostle and minister of Paul's need (Phil 2: 25), 
and of himself (Rom 15: 16). Also, Paul uses 1161rovooý-E4e 
(Rom 15: 27) and A r"& -ic (2 Cor 9: 12) in relation to the 
Jerusalem collection. 18 f Firovpj. i, 4' is used in relation 
to the completion of the Philippians' service to Paul 
through Epaphroditus (Phil 2: 30), and in the difficult 
phrase 'roc' iºe<<roý-44e in Phil 2: 17, which we have 
interpreted as a cultic description of Paul's own ser- 
vice. 19 We can see from such references that the 
Aftro yy 
-words in Paul have to do with services of political, 
apostolic, personal, financial, and cultic natures. 
In Rom 15: 16, when Paul speaks of himself as A Firov 
"rod -nay , this does not necessarily suggest priestly 
ministry, as we have seen from other references. But, the 
following description identifies this ýfirovveýö as a cul- 
tic minister. 
20 (Thus, Phil 2: 17 is an interesting 
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parallel). "... A trovýýöv , PToý 
ýyvoý is a unique 
phrase in the NT, and it joins . tnoo-ro, os , 
1ýoýrrov ýyroü 21 
23 äevÄDt ýeirTOv ýSyro' 
, 
22 
and o/trrios ýoirTeý /j T'-. 0 &P 
as self-descriptions of ministry that are expressed with 
Christ in the- genitive. 24 Paul is a servant - minister, 
on behalf of, for, in the service of, under the authority 
of Christ Jesus. All of these could be included in the 
ambiguity of the genitive, but this must be looked at more 
carefully. 
Cranfield suggests that A0 TDt'p 
s, 
especially with 
the genitive Xf1rro; . yro; , indicates a specifically 
Levitical priest who acts in subservience to Christ, who 
is the priest responsible for the actual sacrifice 
offered. 25 Cranfield argues this on the basis of: (1) the 
association of Levitical service with 
A07o'17e1 
and 
1lfýroýýoýiýr in the LXX, (2) the likelihood of raü OEOJ 
being used 'instead of ) -roP Thrp; if a priestly minister 
was being referred to, and (3) the emphasis on the 
"auxiliary" role to "Christ's priestly service" that is 
seen in the eº4 clause. 26 By interpreting At, rov-oi 
as a Levitical priest, Cranfield has presented an indeed 
possible way of understanding the metaphorical language of 
15: 16; it is seen in relation to the priestly role of 
Christ. 
We disagree with Cranfield's interpretation on the 
following grounds. (1) The LXX material seems uncon- 
vincing as a basis for arguing for a specific Levitical 
role being behind the use of ýfýroýo1-os Although Cran- 
field's discussion concerning LXX usage of hfiroolaj-e. and 
Ae, rovýob-i 
i is well supported, 11 fýroý. /vs itself does not 
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seem to be associated clearly with Levitical service. The 
LXX uses of which probably refer to cultic 
servants do not reveal this distinctive use, 
27 
and there 
are examples of XFjTav/y; w and used in the 
LXX for priestly service. 
28 (2) The genitive Xcoýe-rid 
I 
Jýk., O may not have as sensitive a meaning in relation to 
the metaphorical description as Cranfield suggests. It is 
more probably a genitive in the pattern of ministerial 
"titles" mentioned above, which indicates subordination to 
and representation of Christ. There need not be a Priest 
- Levite relationship implied, at least in the sense of 
the OT cultus. (3) We would suggest that, regardless of 
the possible priestly role or status that Paul saw in the 
present position of Christ, he definitely is not expli- 
citly presenting a priestly picture of Christ in 15: 16, or 
in the following description of ministry. Paul's refe- 
rences to Christ working through him (15: 18), the gospel 
as being of TOO and the defining of missionary 
strategy in light of the naming of , --ros would not seem xvl_ 
to express a priestly picture of Christ. Also, the 
clarification of Paul's boast towards God as being tv 
f(/, ir rv 
I4 rot) does not in any definite way suggest a 
priestly image for Christ (15: 17). If the idea of 
Christ's priesthood was foremost or prominent in Paul's 
mind in 15: 16, it would seem that he would have talked in 
priestly terms concerning Christ, when clarifying his 
boast. We agree with Patrick Boylan when he states that 
"the context gives no real support to the view that Paul, 
according to this verse, is merely an 'assistant' of the 
High Priest, Jesus, who prepares the sacrifice which 
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Christ, then, offers to God". 30 Rather, the emphasis 
seems to be on Paul's ministry itself under Christ. 
Christ, as B. Weiss suggests, seems to maintain his status 
"as Lord and Regent of the Church". 
31 The position of 
Christ does not seem to be presented in priestly catego- 
ries, 32 but broader ones. 33 (4) It seems that other uses 
of AFlrpvoXos by Paul argue for a general understanding of 
cultic ministry. One, therefore, has to fill the cultic 
significance of the word from the immediate context. The 
ANTOýPý- $ of Christ Jesus to the Gentiles seems to gain 
his cultic status through two parallel constructions: 
ý tlresov x ... 
frlo 
orpoürr-4 and h ýý"ý'ýý{ ... ý; ýi. te-r+EVq . 
The picture is simply of a minister doing sacred service 
(cultic service) in order that an offering might be 
acceptable, sanctified in the Holy Spirit. It does not 
seem necessary to postulate a more complicated picture 
than this. One does not need to speak of this priestly 
service in terms of a Levitical service subordinate to 
Christ's priestly work. (5) An important question, there- 
fore, in evaluating Cranfield's suggestion is, how far 
does one fill out a picture that is suggested by the 
metaphorical language? -Barrett, Leenhardt, and D. W. B. 
Robinson are among those that suggest that the language 
should not be taken too allegorically. 34 Robinson states 
that the "image is probably drawn from cultic religion in 
general, rather than the Levitical system in parti- 
cular". 35 Furthermore, Robinson sees the metaphorical 
language as merely illustrating the dependence of the Gen- 
tiles on Paul "in making a right response to the gospel". 36 
Although we would question (with Konrad Weiss) the 
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likelihood that Paul consciously drew a parallel with 
general cults rather than the Jewish cultus, we do believe 
that the details of specific priestly orders and practices 
are far in the background of the metaphorical language, if 
present at all. 37 Paul could be speaking of a priestly 
servant of Christ, without necessarily wanting to develop 
the picture of the cultic servant's ministry beyond the 
level of his metaphor. In entering the world of the 
metaphorical, we agree with G. B. Caird that we do a 
disservice to the language if we fail to note the 
"intended point of comparison on which we are being asked 
to concentrate to the exclusion of all irrelevant 
facts". 38 Although we must consider further the nature of 
the metaphorical language, at this point we suggest that 
the priestly role of Christ is not being emphasized, and 
thus is not determinative in understanding the metapho- 
rical description. Rather, the emphasis is on the 
"priesthood" of Paul on behalf of Christ Jesus. The type 
of priesthood is defined by the appointment, the Gentiles 
as those for whom the priesthood is appointed, and the 
nature of the service which has to do with the gospel of 
God. The emphasis of the metaphorical language is not on 
the activity of Christ Jesus, but the activity or service 
of the X (-lrouýoos , Paul himself. Further discussion 
of the possible origins of such a description of ministry 
must be held off until we have looked at the rest of the 
text. 
2. Eis r' e9 v& 39 
Our discussion of )(Abts has already directed our 
attention to Paul's specific calling. It is no surprise 
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to see #.: s 74 
EQv., in 15: 16, after Paul's remarks in 
1: 5,1: 13, and 11: 13.40 The importance of this is that 
the cultic picture of Paul's ministry is tied into his 
distinctive understanding of that ministry. This 
Aet, rovProi is concerned with the Gentiles, his mission 
being specifically to the nations. 41 
That Paul speaks of TA f6v# here needs to be seen 
in the light of the prominence of T. EBvn in Romans. 
42 
While Paul insists on the priority of the Jews in God's 
privileges and plan (1: 16,2: 9-10,3: 1,9: 1-5,11: 1-3, 
15: 8-9), he insists just as firmly that the Gentiles are 
at present recipients of God's mercy in Christ (15: 9), and 
that ultimately there is no distinction between Jew and 
Gentile before God (2: 11,3: 22,11: 32). Paul uses the OT 
to argue. for the place of the Gentiles in God's mercy, 
especially in 15: 9-12.43 This mercy has been demonstrated 
in Christ, the one who became a servant to the circum- 
cision, in order-to confirm the promises given to the 
patriarchs, and in order that the Gentiles might glorify 
God for His mercy (15: 8-9). 44 It is this Christ, the 
root of Jesse ... who rises to rule the Gentiles, in whom 
the Gentiles hope (15: 12, Isa 11: 10 LXX). The Gentiles' 
hope for mercy is grounded in the Messiah of Israel, the 
one who came to serve the circumcision (15: 8). 45 Therein 
seems to lie the theological basis for the two strands of 
thought in Paul: the priority of Israel, and the equality 
of the Gentiles. 
That Paul continues his self-definition in the light 
the Gentile mission is seen from rj nýoa0-ýoo. ý 74%v 
fLVvür 
(15: 16), )oioros r%ý Fro, Fis vru oov 
FBvwv (15: 18), and 
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the geographically based strategy of mission presented in 
15: 19-21.15: 15b-19a establishes the validity of this 
apostolic mission to the Gentiles, speaking of the calling 
and divine activity. In 15: 19b-21, Paul grounds his mini- 
stry in Jerusalem beginnings, 46 stating that a definite 
stage has been completed, and that it has been completed 
according to Paul's priority or principle of ministry, 
which is based on Isa 52: 15 LXX. Paul's ministry is not 
an unstructured isolated itinerant ministry, 47 rather it 
has reached a point of completion according to plan. This 
plan has clearly involved the Gentiles as the sphere of 
ministry. 
This peroration (15: 14-16: [27]) functions to conclude 
the letter, and to give the basis on which Paul seeks a 
future visit. 
48 Gal 2: 9 may be significant in giving an 
indication of why the Gentiles are presented so clearly as 
Paul's responsibility. As we have noted above (p. 126- 
129), if the church at Rome had particularly strong links 
with the Jewish mission, then Paul's calling to the Gen- 
tiles could be seen as complementary to the mission to the 
circumcision, and indeed needed to be seen as such. Paul 
makes it clear thathe has authority from God for this 
specific mission (in relation to the Jewish mission), and 
this is the basis upon which he has written and plans to 
visit Rome. 49 
o 3. FPouýoýovýý. c t Fv, ýý. d-F; ýýo -rom ýEoO 
Cf 
oý- 6,4 pFU appears nowhere else in the Pauline corpus, 
and is unique in the NT. Claude Wiener's study has 
revealed limited and late usage of the verb in classical 
Greek texts, which implies association with sacred rites; 
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but those who practise such rites are not necessarily 
priests. 50 Jewish sources, including Philo and Josephus, 
speak of sacred functions and sacrifices, but the term is 
not connected with priests specifically. 
51 Corriveau 
refers 'to Josephus' and Philo's use of eel-. ý"d. Fý. in relation 
to the offering of "first fruits", "spiritual holocausts", 
5 and "sacrifices of investiture". 2 With such texts in the 
background Wiener believes the general concept of offering 
sacrifice to be the meaning of ýFýovýea. eöin Rom 15: 16.53 
Corriveau suggests that "Temple priests or the faithful 
offering sacrifice" could be the appropriate background. -54 
Thus, the personnel involved in making the sacrifice are 
not definite, although the fact that 
( 
ioýý-fim speaks of 
offering sacrifice and doing sacred service is clearly 
supported. With this word, the description of Paul's 
ministry definitely enters the realm of the cultic. 
t Schrenk sees fýooýa-Eý as meaning "to perform holy or 
sacrificial ministry", and in the context Paul is descri- 
bing his ministry clearly "as service of a cultus". 55 
Cranfield suggests that in light of the context the best 
rendering is "serve with a holy service", although he 
recognises the sacrificial background. 56 
One reading of 4 Macc 7: 8 provides an interesting 
parallel to Paul's language here. 
57 In a section reflec- 
ting on the faithfulness of Eleazar, others are called to 
such faithfulness to the Law and to being willing to 
suffer even to death. The sentence, " rorovrovs of Fý , rý 
Tovs ( fl pe7ýor? ýres rav v'jyof 
ý'r 




ýIý+rc rös fXý B. rVdrvý 174496cý arýFP. corrcýovr. rs ", can be 
translated "such must be the ones who do the holy service 
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of the Law, shielding (it) with their own blood and noble 
sweat with sufferings even to death". The Law itself is 
that which is maintained by faithful service and obedience 
even in the middle of suffering. 58 Sacrificial service 
was done in accordance with the Law and to fulfill the 
Law. As opposed to 4 Macc 7: 8, Paul is involved in a 
priestly service, a sacrificial ministry, a holy service 
of the gospel of God. 
59 As such Paul's sacred ministry is 
sacred because of the gospel and its cultic nature is 
defined by the gospel 60 The actual activity of the 
sacred and sacrificial service is not mentioned imme- 
diately, and is left for further explication in the 
clause. But it would seem that Paul is thinking of the 
gospel ministry, the preaching of the gospel (15: 20), as 
a cultic-type activity. Included in this gospel ministry 
would be the letter thathe has just written, an apology 
for which is the impetus of this description of ministry. 
To F 
. 
Tov BFo&# is undoubtedly the same in 
content as" To, ravj- Eaiov. Tov 1r, -rov (15: 19). Paul's use 
of row BfoOV with eu. tkp. Fkrov , which is limited, 
61 is 
here probalby due to his recognition of God as the origin 
of his X, cl. s in 15: 15b. In the same way, God is also the 
origin or source of his gospel. 62 The emphasis here is on 
To Fv gket j,, v as it defines the nature of the ministry, 63 
although the qualifier does indicate the theocentric pers- 
pective that frames this metaphorical description. 
Paul begins the letter with a formal statement 
concerning his apostolic call Oc Fv tja Fý Gov ýEov (1: 1) . 
In 1: 9 this is further expressed when Paul appeals to God 
as a witness (A/ ý7fc-vw Fv rw nvrvýf(rr"lyov eýv tý Fvi, 'Atw 
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ACA 
Vov výov , ýuro3 ), Paul presents himself as a worshipper 
or minister in relation to, or in the service of the gos- 
pel of God's Son. 
64 This comes very close to the cultic 
picture, although the phrase 
fv TIP' rrvfvjy. crýý pov literally 
spiritualizes the content of the in this context. 65 
Some of the aspects of Paul's service are seen in the 
following statements as he speaks of his prayers for the 
church at Rome (1: 9-10), and his desire to visit them and 
minister among them (1: 10-13). This ministry is described 
C. in a clause as obtaining some fruit (K<ýo77os) even 
among the Romans just as among the rest of the Gentiles 
(1: 13). - Paul expresses a sense of obligation in his Gen- 
tile mission, an obligation which includes preaching the 
gospel to those who are in Rome (1: 14-15). It is this 
gospel that Paul preaches (1: 15), that he believes to be 
the power of salvation (1: 16), and that becomes the con- 
tent of the letter. These aspects of Paul's presentation 
of his ministry are mentioned here because parallel ideas 
appear in 15: 14-33. After Paul compliments the Roman 
church on its spiritual condition (1: 8,15: 14), he speaks 
of his ministry in sacred or cultic terms (1: 9,15: 16). 
Paul's prayers concerning his trip to Rome (1: 10) are 
matched by a request for the prayers of Rome on his behalf, 
even that he might get to Rome (15: 30-32). Paul expresses 
C, his hope for results in ministry in the tv'( clauses (1: 13, 
15: 16, and even 15: 31,32). K-c , 
pros, although used diffe- 
rently, does indicate the result of ministry in both 1: 13 
and 15: 28. Paul's expression of obligation towards the 
Gentiles (1: 14-15) is paralleled by the obligation that 
the Gentiles should sense towards their Jewish 
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predecessors (15: 26-27). The powerful gospel of 1: 16 is 
preached 6v orvv. cýyEý Obre-rd.: r 4.4( r1 r4vr , 
Er övv. crEe 
TTV"gf. 1ToS ... 
(15: 19), and therefore is proved powerful in 
Paul's ministry. The primary result of the ministry is 
the obedience of the Gentiles (15: 18), ` something that Paul 
has mentioned at the outset of the letter (1: 5). 
Such a series of parallels suggests that the descrip- 
tion of Paul's ministry as sacred service must be seen 
within this framework of apostolic mission to the 
Gentiles. In other words, as quickly as we enter the 
r 
cultic world with words like we recognise 
that the cultic language serves to explain gospel 
ministry. There is a cultic nature to the ministry of the 
gospel. The cultic nature is not so much connected with 
parallels of function, but in terms of the results of the 
(f 
ministry. It is within the '%', A clause, therefore, that 
one can more explicitly see the cultic nature of the 
priestly service of the gospel. We want also to stress 
that the parallels between 1: 9 and 15: 16, within their 
respective sections of the letter, suggest that the cultic 
picture of, ministry may have been in the back of Paul's 
mind in the thanksgiving section of the letter. 
ci 
4. The ("" Clause 
f! 
The Old clause begins the real explanation of the 
cultic role of the At-imj°rd s, "in order that the offering 
of the Gentiles might be acceptable". The result and 
possibly the purpose of the sacrificial service is 
expressed in the word EurrýoordFrro s The ministry of 
the A Fýrový. ý os is to make possible or ensure that the 
Irloogrýo1a*" is Ff/i7oo- o res . Whether or not there could 
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even be a rrooru,, ' of the Gentiles without Paul's ministry 
is not stated. The emphasis is on the result of the 
cultic servant's service, and that is the acceptability of 
an offering. 
Evr, ýöýýfýros is not an LXX word. 
66 It is found in 
the NT in both cultic (Rom 15: 16; 1, Pet 2: 5), and non- 
cultic settings (Rom 15: 31; 2 Cor 6: 2,8: 12), although the 
two should not be distinguished too quickly in the cases 
above. 67 In Rom 15: 16 the sacrificial picture would 
suggest that God himself is the one who is to be pleased. 
This is supported by the use of FýýýýPros in Rom 12: 1, 
14: 17, and Phil 4: 18. The absence of 14", 6 here is 
probably due to the addition of hjsý"ýn ,, fý nvfolrcere 
C- 0' 
and should be understood since God is the one that 
accepts sacrifices and offerings. 
68 ývrrýooýd'e, Krýs and 
similar words were "known in hellenism", 
69 and were 
related to general piety and ethics. 7° In Rom 15: 16 the 
cultic associations are allowed, and therefore one thinks 
of the acceptability of an offering. 71 The emphasis is on 
acceptability and not presentation, which may also reveal: 
(1) the lack of concern to stress one presentation at one 
local cult (note 12: 1), (2) the nature of the rrjooo-ýoP. ýý as 
involving the lives of the Gentiles as an offering of an 
eschatological mission in the general sense, and (3) the 
concern to stress the means of acceptability as being the 
sanctifying work of the Holy Spirit, although the work of 
the AF(ro%ýos is still needed. 
Before we deal with mi rTýoýýý, ýt rwr 'Pv, 7r, we need to 
view the explanatory phrase hýUe/°+fv1 FV ff t'e4. cr( 
ci 
This phrase explains the first part of the fvA clause, and 
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speaks of the basis of the effectiveness of the priestly 
ministry. The AtsTovplos will accomplish his task of ren- 
dering the offering acceptable by reason of the fact that 
his ministry is accompanied by, and based upon the sancti- 
fying work of the Holy Spirit. 
; 4p-43v is clearly a, LXX 
word. 72 It is commonly cultic in meaning, and in general 
the word refers to a "god-effected state", and can mean 
"consecrate", "sanctify", etc. 73 Although the concept of 
sanctification may be common in Paul's writings, the word 
ýyýý3"+ is used only one other time by Paul with the accom- 
panying phrase E 17YF&'NITt .ti' (1 Cor 6: 11). This 
passage emphasizes the cleansing, justifying, and sancti- 
fying of the Corinthians in the midst of the evils men- 
tioned in 1 Cor 6: 9-10. It is interesting to note the 
ethical challenge that the presence of the Spirit causes 
in 1 Cor 6: 12-20, in which Temple imagery is used. The 
community set apart by God's choice and presence must live 
as such, 74 as was the case with Israel. 75 The ideas of 
acceptance with God, and the sphere or activity of the 
Holy Spirit are found together in Rom 14: 17-18. The king- 
dom of God involves righteousness, peace, and joy in the 
Holy Spirit. The one who is in this kingdom, the one who 
serves Christ with this type of living, is pleasing to God 
AF 3) and acceptable to men. It would seem 
that in Rom 15: 16, although the cultic concepts are 
clearly evoked, the sanctifying work of the Holy Spirit 
results in ethical purity in the lives of the Gentiles. 
These ideas are very closely intertwined, and reveal the 
close connection of cultic and ethical ideas of purity. 
Paul affirms the close connection between his 
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preaching of the gospel, and the work of the Holy Spirit 
(15: 17-20). The power of the Spirit was operative (15: 19) 
in the external evidence that accompanied the gospel 
ministry. A common element in these two references to the 
work of the Spirit is the accompanying idea of validation 
or authentication. The sacrificial service of the 
i AFrrovpyor is effective, indeed can be seen as cultic, 
because of the work of the Holy Spirit. 
76 The Holy Spirit 
is the guarantee of the acceptability of the offering, and 
thus the guarantee of the cultic role of this AerroyTn s 
In the reality of Paul's preaching ministry, the accom- 
panying work of the Holy Spirit assured the authority of 
the apostle. Thus, the acceptability of the offering of 
the Gentiles is made certain because of this divine 
activity intrinsic to the gospel cult. 
77 Consequently, 
47T .( -( I Paul's use of the phrase aýrý. c P/rtvy Fv lIve 
I. 
appropriately concludes a section of cultic language that 
has never lost touch with the ministry of Paul, which such 
cultic language seeks to explain and defend. 
78 
% 
5. ' CH f71-ozrc? o1od rwv 
fBvwv 
Clearly the most interesting and discussed aspect of 
the metaphorical language is the phrase h rrPoo-$vrA rev 
esvjv. 771ooc fopvc, as it is used in the LXX, has as its 
main equivalent in the MT/7/7Jp . 
79 The word is used 
sparingly in the LXX, with the majority of its appearances 
in Ben Sira. 80 fl ýovýpoýod 
ihas 
a more general sense than 
even 0'a .c does, and has various meanings in Greek lite- 
rature including "dowry", "receipt of a gift", "contri- 
bution" (MM, p. 552), as well as "income", "benefit", 
"offering", or "increase" (LSMJ, pp. 1530-1531). Weiss 
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suggests that the NT use of the word is more specialized 
and means "sacrifice as gift or act", 
81 although the NT 
appearances are limited to nine. 
82 Baur suggests "the act 
of bringing, or that which is brought" as a general desc- 
ription of NT usage (BAG, p. 727). 
There are a number of uses of npoo so, p outside of 
Romans that we should consider. I7po(,? Dp is used in 
Acts 21: 26 with reference to the offering that Paul 
presented in the Jerusalem Temple for each of the men 
under a vow. In Acts 24: 17 Paul responds to the 
accusations of Tertullus, the High Priest and the elders, 
and tells Felix about his bringing of alms Fis ro e'ýBvac 
rav and rrpooq ooo. cs . Here again, "offerings" or "gifts" 
(pl. ) would seem to be adequate translations, especially 
since we cannot tell precisely what Paul has in mind. 
Occurrences of IYOO'f#1001 in Hebrews present an 
interesting study due to their presence within a rela- 
tively small section of text, and the use of rrRorgo/o. 
t in 
relation to the sacrifice of Christ. 83 In a passage that 
reveals knowledge of numerous terms for sacrifice rýýOOoýýoýýC 
is chosen to speak of the offering by which sanctification 
takes place once for all ( o'i"i rys rreoO'ToP ($ rov Mwr, tros 
'iyirov k irro3) . 
84 In 10: 14 the perfecting work of the 
r'orf. c. t is spoken of in relation to the sanctified 
community. And in 10: 18 we are told that, in the light of 
the prophetic word concerning forgiveness (Jer 31: 33-34) 
and on the basis of Christ's (11 fo-ä , there is ovTtKt 
% 11 01 
ITfpc . 4H"'Arr. l s. Here, r7looc'fI7.1 is probably 
used to relate Christ's offering to the sin offering, 
i 
although I7r0vr0ý has a broader meaning. 85 It is possible 
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to read too much into the author's use of rr. orq'op. t since 
he has apparently picked up a word in the OT passage 
quoted in 10: 5. It is appropriate, though, to note the 
author's stressing of Christ's fulfilling of God's will as 
the broad explanation of this fiýooo"g2or"(. Therefore, the 
sacrifice is not to be seen within the mechanics of the 
Law (10: 8), but as an active obedient self-offering of 
Christ's own body. Christ's "perfect obedience to the 
will of God"86 has abolished the old sacrificial order, 
and therefore Christ's actual sacrifice is part of the new 
order (10: 9). JPoafora itself does not carry these 
connotations, but the author has chosen to develop the 
idea of Christ's sacrificial obedience in relation to the 
OT text. quoted, and the word rrýooýýoý"s itself. The nature 
of the argument reveals-the close association of offering 
with obedience. 
In Ephesians 5: 2 Christ's love and giving of himself 
`% ýr is described as a Tý oe-ýoPKý H'. cý Bvo-ýiv Trý. 1i dýü vtrFP v/' I° , 
645 Oapnv Fvwt)t-(s. In an ethical context where the 
readers are called to imitate God and to walk in love, 
Christ is presented as an example because of his love and 
giving of himself "for us". 
87 It would seem that the 
epistle is using the cultic terms to emphasize the quality 
and the acceptability to God of Christ's love and giving 
of himself for others. 
88 Because the cultic language is 
descriptive and expansive, one cannot offer any real 
insight into any distinction between noorpoo. r and Bvo-i, c 
It is important to note the addition after By. -(c of Ta ; 
FAS ooýrlný. FVPOAs . 
89 This would seem to be a parallel 
to the phrase t'dptO'Tow Tý 4 °'? (5: 10), although it 
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stresses the cultic picture more vividly. The cultic 
description does not separate Christ's love and giving of 
himself "for us" from the life of love that the readers 
are called to: it simply emphasizes the acceptability of 
such a life and death to God, an acceptability that the 
Ephesians are to seek after (5: 10) in' the light of what 
they have been taught (4: 20-21). The general ethical 
force of the cultic language, ethics that derive from 
relationship and example, is clear. 
90 
Returning to Rom 15: 16, it is best to start with the 
translation of "offering" for Wpo frolo. R , because of the 
general cultic picture. The nature and content of the 
offering are dependent upon the use of the genitive 
v &' v. It should be noted that there is an Tw 
f 
intrinsic ambiguity in the cultic picture involving who is 
actually offering "the offering", because of the brevity 
of words. This situation has resulted in a number of 
possible interpretations of the cultic picture, which we 
will look at below. The obvious emphasis is on the 
acceptability of the offering, a point reinforced by the 
qualifying phrase which follows, and this must be remem- 
bered for interpretation. As we will note further below, 
the nature of Paul's ministry suggests that Gentile 
acceptability is the central concept, 91 and that in a very 
specific sense the Gentiles are the offering that the Holy 
Spirit sanctifies through the priestly and sacrificial 
service of Paul. 92 
6. Tu f ©v.,.  
There are'two primary ways of understanding the 
genitive TNT 
fevwr that result in various interpretations 
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of the cultic imagery. (1) The genitive can be apposi- 
tional, epexegetical, or of content so that in some 
primary sense the Gentiles themselves are the actual 
offering that is being offered. 
93 Barrett, for example, 
suggests that "Paul acts as a priest in presenting to God 
an offering which consists of ('of the Gentiles' is 
appositional) the Gentile Christians who have been con- 
verted in his mission". 
94 Käsemann points to the 
epexegetical genitive and the apocalyptic nature of Paul's 
concept of bringing the heathen world as an offering to 
God. 95 Cranfield, classifying the genitive as apposi- 
tional, speaks of "the sacrifice consisting of the 
Gentiles", which are offered to God by Christ. 
96 Schlier 
sees "die Völker" as the offering that Paul brings to God 
through the gospel. 
97 This view is held by a majority of 
commentators with different degrees of emphasis on the 
apocalyptic nature of the concept and different perspec- 
tives on the vividness of the cultic picture. Leenhard 
says: 
"The apostle is a liturgical minister because he 
exercises a priestly function (ý1povl"yovvr. ( ) through 
the preaching of the gospel, thus offering to God a 
sacrifice that is well pleasing; namely, the converted 
Gentiles who are sanctified by the Holy Spirit". 
(footnote 98) 
Then Leenhardt goes on to explain: 
"the priesthood is assumed by the apostle not because 
he sacrifices at a new altar to offer a new sacrifice, 
but because he proclaims the gospel and becomes the 
instrument by which the Holy Spirit associates 
believers with the sacrifice of the cross". 
(footnote 99) 
Therefore, Leenhardt explains the significance of the 
Gentiles as 'the offering presented' in the light of 
Pauline ministerial and theological categories, and not 
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cultic ones (in the formal sense). This is a view similar 
to the one we will present, although there is a further 
aspect of the cultic picture that we will emphasize. 
A number of commentators who take this view of the 
genitive see as the background for the concept of the 
Gentiles as Paul's offering, the offering from all the 
Gentiles in Isa 66: 20 (or at least they refer to this 
text). 100 This is a possibility that we must consider 
separately below. Here we simply mention that once one 
has decided on the appositional, epexegetical, or genitive 
of content use of Two 
I Ovwr 
, the way is opened for 
different origins of the cultic image, and various 
emphases. 
(2) The second basic understanding of the genitive is 
to view it as possessive or subjective so that in some 
sense the offering is that which the Gentiles offer. 
101 
In this case, the AeITOvPr" renders the offering accep- 
table, an offering that is brought by the Gentiles. The 
Gentiles in their self-offering (12: 1), obedience (15: 18), 
and even praise (15: 9) are to be seen as presenting 
sacrifice to God, which the J1rý7ovýrös has brought about 
and rendered acceptable through the work of the Holy 
Spirit. A. M. Denis sees the subjective genitive as more 
natural, paralleling t11T, ( (0 v F9vNr in 15: 18.102 View- 
ing the sacrificial picture in the light of 15: 19, 
Corriveau states, 
"As Paul's own cultic activity is by the power of the 
Holy Spirit (15,19), as it renders the sacrifice, made 
by the Gentiles in the response of faith, acceptable, 
sanctified by the Holy Spirit". (footnote 103) 
Here the emphasis is on the active role of the Gentiles, 
which the f+TOuPývs enables. The obedience, faith, and 
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response of the Gentiles is the content of the offering 
that they themselves present. 
(3) An alternative is to see the tTof the 
Gentiles as specifically related to the collection from 
the Gentiles which Paul is bringing to Jerusalem. The 
suggestion here is not simply that 7 4orfo1 ". 
« equals 
and the collection, but that the rrpooopap"i 7vt Oii'v 
collection are to be seen in the light of To 
% i'' jý h1o wjfA 
Tyr F 6ýýý (11: 25) and vrr"c is av e- 9va , (15 : 18) . 
104 
Therefore, the rro-Orfo "c is referring to the fullness of 
Gentile obedience, which is to be expressed in the presen- 
tation of the Gentile collection for the Jews in Jeru- 
salem. 
105 Keith Nickle, following this interpretation, 
draws attention to the variant reading in 15: 31 
(/ #a go, oýA ). 
106 This reading would add to the sacri- 
ficial picture of the Jerusalem collection, the actual 
substance of which along with the delegates is included in 
the concepts of rrAnowM I (11: 25) and lrjoof'9oýo. c (15: 16). 
This view has not been presented with much exegetical 
detail in relation to 15: 16, except in a recent article by 
Roger Aus. 107 Aus, although he sees the offering of the 
Gentiles in relation to the gathering of Gentile converts 
to Jerusalem (including the collection), sees the genitive 
as epexegetical and referring to the Gentiles which Paul 
presents as an offering. 
108 The importance of the 
collection enterprise to Paul's missiology cannot be 
discussed here, 109 but its importance to an understanding 
of Rom 15: 16 will be discussed below. It is apparent, 
however, that this perspective is not decisive for the use 
of the genitive, although few argue for the subjective or 
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possessive genitive on the basis of the relationship of 
Rom 15: 16 to the collection project. Thus, the 
determinative factor is how one views the collection 
itself, and whether it could have affected Paul's priestly 
and sacrificial language in Rom 15: 16 (this we will 
consider briefly below). 
7. Conclusions Concerning h TlvorFoldA Tuv F 6v4. v 
Our interpretation is based on the understanding of 
the genitive as appositional or a genitive of content, but 
we suggest that inclusive within this idea of Paul's 
offering of the Gentiles are ideas of Gentile obedience to 
Christ, and of self-offering. Thus, we introduce our 
understanding of n tr10ocq"" r' FBvwv with some comments 
from C. H. Dodd. Speaking in light of Rom 12: 1 as "the 
cult of the Christian religion", Dodd says of Paul's 
ministry, "in so far as his preaching of the Gospel and 
his pastoral care for the Gentile churches promote this 
cult, he is exercising a priestly office". 110 Dodd 
goes on to speak of Paul's sacrifice, which is the "conse- 
crated bodies, or personalities, of his converts". 111 
Dodd, therefore, seems to take the genitive (ý-wr t9 w ) 
in an appositional sense, but he makes it clear that he is 
not denying the idea of "the priesthood of all believers" 
even in this context (15: 16). Thus, Dodd says of each 
believer's sacrifice: 
"But the minister who brings men to Christ, and 
instructs and trains them in Christian living, is 
making that sacrifice possible, or helping to make it 
more real and complete". (footnote 112) 
Dodd's explanation of the text allows for an interpre- 
tation of the cultic activity as involving more than the 
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priestly activity of the ýfFrový. d-os . The priestly 
minister makes the sacrifice possible and acceptable. 
Implicit, though, in the idea of of rrPoo-f oýA r4v 
r6v6: 
0. 
is the obedient response of the Gentiles to the gospel, 
and in this way their own offering is suggested (as in Rom 
12: 1). 113 
Paul is not stretching his metaphorical language. 
The implied image is general, and the thrust of it is that 
the Gentiles are acceptable to God through his gospel 
ministry. The phrase m" TTýO(/ ýOýe. i Y 
"49 " speaks of the 
Gentiles collectively, in their response to the gospel, 
as being made acceptable to God, sanctified by the Holy 
Spirit. It is interesting that the actual presentation 
of the offering is not referred to; it is implicit. 
Since the X,, rov j-os is the one described by the cultic 
language, it is most probable that he is doing the act of 
offering that is implied. One must allow for the possibi- 
lity, though, that the Gentiles, within this metaphor- 
ical cultus, are not simply a passive sacrifice. 114 
Although Paul's concept is eschatological, 115 as we will 
suggest below, and Käsemann is generally correct in seeing 
"the Gentile world itself" as the offering, 116 this offe- 
ring involves the obedience of the Gentiles (15: 18); their 
self-offering under the priestly ministry of the apostle 
(12: 1-2). 
The question may arise as to why we have not taken 
the genitive as subjective or possessive if we are seeking 
to retain the self-offering idea implicit in Paul's 
language. In short, we are seeking to retain what 
seems to be the cultic picture of Paul's own 
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eschatological priestly missionary service to the Gentiles. 
The Gentiles themselves are the content of the acceptable 
offering that is the result of Paul's sacred ministry. It 
is the Gentiles, who through the ministry of the apostle, 
are sanctified through the Holy Spirit and are thus 
brought into the sacred sphere. To be an acceptable 
offering means to be consecrated to God, to be sanctified 
for presentation, and use or service. Thus, Paul is 
thinking collectively of this ministry that results in the 
offering (the Gentiles) being acceptable to God. When one 
seeks to understand the implicit meaning that the meta- 
phorical language may convey, it is the acceptable status, 
rather than presentation that must be emphasized. It is 
at the secondary level, in the light of the actual 
involvements of Paul's ministry to the Gentiles, where one 
can legitimately see more than a passive role to hr7rj°d-rPo1A"( 
0,7 
7-'+v E9vO. The obedient response of the Gentiles to 
Christ by means of the apostle's ministry in the power of 
the Holy Spirit (15: 18-19a) is what Paul has in mind in 
the whole of 15: 16. Ideas of Gentile faith, obedience, 
and self-offering are implicit in the eschatological 
offering of the Gentiles that Paul administers. This is 
the nature of Paul's cult, if one were to stretch the 
metaphorical language. It does not involve the bringing 
of passive victims, but the Gentiles in their obedience to 
Christ. In this way, we retain the appositional genitive 
or genitive of content, and keep the ministry of the 
As ro&;.. rös central. But, necessarily, the broader implica- 
tions of the offering of the Gentiles involves Gentile 
response, which indeed Paul seeks through his ministry. 
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Our understanding of the offering of the Gentiles will be 
explained further as we consider possible reasons for 
Paul's use of cultic language in Rom 15: 16. 
D. Possible Reasons for Paul's Use of Cultic Language 
in Romans 15: 16 
1. The Cultic Minister as a Natural Self-Description 
Paul describes himself in many and various ways in 
his letters. 117 It may be suggested that the cultic self- 
description in Rom 15: 16 is not surprising because it is 
close at hand in other places, and is a natural type of 
Paul's ministry. 118 In fact, though, Paul does not speak 
of himself as Xetrovýoyös elsewhere. The difficult text, 
Phil 2: 17, may imply a priestly role for Paul, along with 
his own self-offering as an accompanying libation, but 
this is not stated as clearly as it is in Rom 15: 16. Even 
so, Phil 2: 17 does present an interesting parallel to Rom 
15: 16. An eschatological perspective is present (Phil 
2: 16), and Paul is reflecting on at least his apostolic 
sufferings, if not his death in the service of the Lord. 
If the genitive T"s TT, rtrýs iwi' after the hendiadys 
fnýý r! º 9vrr K, cýý ý ffrovl. yi, c 
119 is similar to the 
genitive the e. S /voo after the description of Epaphro- 
ditus as . 
crrorraAot- xAc Aevrv/4 
öv, then Paul seems to be 
speaking of the sacrifice and service of his apostleship 
resulting in the Philippians' faith. (This is a debated 
point, though, since many see Paul's libation being added 
to the sacrifice and service resulting from the Philip- 
pians' faith, 120 in which case the priestly role of Paul 
is lacking. ) We suggest that Paul is thinking in terms of 
his own sacrificial ministry, and that this is reflected 
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in his exhortation to ethical purity in Phil 2: 14-15 (note 
especially the use of 
ir+wnA ). 
Despite the differences between these texts, Phil 
2: 17 (in the light of Phil 4: 18 also) gives us reason to 
be cautious in viewing Rom 15: 16 as a completely unique 
example of self-understanding on Paul's part. The cultic 
world could provide language and images for description of 
the Christian ministry. 121 At the same time, there is the 
need to pursue other possible reasons for why Paul may 
have chosen this cultic description of ministry. For 
15: 16 is an apologetic self-portrayal, which is related to 
the rationale behind the content of the letter. 
2. The Collection Project and Rom 15: 16 
The visit to Jerusalem and the giving of the collec- 
tion, which is described with 
äie(k evt" ', l-or vr., vfw , and 
) firxpe-rw in 15: 25-27, is definitely a. crucial event in 
Paul's ministry. 122 Paul shows concern that this "fruit" 
might be taken to Jerusalem, and accepted with the help of 
apostolic "sealing" (15: 28). Because of this Paul asks 
for prayer on the part of the Romans, thus revealing his 
uncertainty concerning the success of the project (15: 30- 
32). The linguistic parallels between 15: 16 and 15: 31 are 
significant. 123 Since they are at the beginning and 
end of a section of the peroration (15: 14-33), it may be 
that there is a connection between these similar uses of 
language. We do not think that Paul is speaking of the 
collection when he uses the phrase h ný"oo'yoaýo. 
'i 
r' fc9ri%&' 
(15: 16), but it may be that there are reasons for the 
similar use of language. 
124 
There are two factors worthy of note in viewing Rom 
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15: 16 in the light of the collection project. The first 
is one we have already suggested more generally, and that 
is the association of cultic language with "good" acts of 
piety (Phil 4: 18), which is common in Jewish and Christian 
literature. 125 The associations of cultic categories with 
righteous behaviour takes place often in the prophetic 
tradition, even at times when the cultus is challenged 
because of its abuse. 
126 In much of the Wisdom litera- 
ture, there is a respect for the cultus, and the simul- 
taneous use of cultic categories to describe good con- 
duct. 127 Of special interest is the use of rrpOQyDo1oi in 
Sir 34: 18,35: 1, and 35: 5. In this section of Ben Sira 
there is a warning against depriving a poor man of his 
bread (34: 21), and 35: 2 equates almsgiving with a 6vvi-r3wr 
, fivfo-fwf. Also, the helping of the nrw, Yos is 
juxtaposed 
with teaching about offering sacrifices 
eve tFýýýrýq' 
q tvAorr. ' orov in 7: 29-32.128 In the Wisdom literature 
right behaviour pleases the Lord and is the prerequisite 
for acceptable sacrifices. This includes almsgiving, 
which is central to the ethics of the wise man. 
The documents at Qumran show the application of 
cultic language to the reception of and obedience towards 
the rules of the community. 
129 The cultic language used 
with reference to specific acts of righteousness or 
sufferings is an intensification of what we have already 
seen in other literature. This is due to the community's 
saving function for Israel, and its rejection of the 
present impure Temple cultus. Within the Qumran writings, 
sometimes spiritualized sacrifices do not merit description 
in cultic terms simply because of the common use of cultic 
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language, but because these acts, functions, and 
participation in the community were seen as ultimately 
redeeming for the community and for all of Israel. 
Although the council (1QS 8: 1-10), and the whole community 
(1QS 9: 3-6) are seen as having atoning functions, specific 
qualities and actions of individual members and the group 
are described in cultic terms as well (lQS 8: 3-4,9: 5, 
3: 3-12) [Daly, Christian Sacrifice, pp. 162-169]. 
Two NT texts are also worthy of mention here. In 
1 Peter 2: 5, the community is to be built as living stones 
into a holy house to offer RYfu,. t r/K. 
ýcs 9vrie s fvrrýooýar, ýrovs 
to God through Christ. It is hard to reduce this inter- 
mingling of cultic images to propositions, but it is 
evident that the Christian community is being described as 
having a priestly function in offering sacrifices, which 
strictly speaking are not cultic. 130 This model of the 
community is primarily ethical in purpose as it leads 
directly into a description of the community's purpose 
within the mercy of God (1 Pet 2: 9-10). The cultic 
picture need not be separated from the strong emphasis on 
instruction in the letter, including basic ethics and 
teaching' concerning purity and suffering. 
Hebrews 13: 15-16 speaks of community sacrifices 
( m-iloUös ) that involve praise, the K. toýöt of the lips 
confessing "his" name, doing good, and not neglecting to 
share one's goods (Ko(vwv(. ' S ). A number of instructions 
are given after this call-to sacrificial activity which do 
not receive explicit cultic description (13: 17-19). 
Although these instructions do not seem to be outside the 
realm of sacrifices pleasing to God (13: 16), it is 
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interesting to note the specific activities that do 
receive cultic description. Praise, doing good, and 
sharing one's possessions seem to summarize the cultic- 
type activity of those who have no lasting city, but await 
the city to come (13: 14). By living thus, the pilgrim 
people of God, who are sanctified through the blood of 
Christ (13: 12), please God. It is of special interest to 
us that Kotvwvc 
c, 
undoubtedly referring here to the 
giving of money, is mentioned in this context. 
Rabbinic teaching reveals a continued and detailed 
interest in giving to the poor. 
131 This sometimes finds 
cultic associations or descriptions, and indeed is seen as 
central to the righteousness that is pleasing to God. 
This is specifically relevant to our concern in respect of 
the Gentiles. R. Johanan ben Zachai's statement con- 
cerning the fact that "charity makes atonement for the 
heathen"132 stands within the strand of rabbinic thought 
which "allows for the salvation of 'righteous Gen- 
tiles". 133 The true proselyte was the one committed to 
Torah-obedience, and in this manner he proved himself to 
be a proselyte. Part of that obedience was, undoubtedly, 
the giving of alms. 
The evidence above may seem to have gone far from 
Romans, but it may help our understanding of Rom 15: 16 by 
suggesting first of all, the common association of 
obedience and righteousness with cultic language, and 
secondly, the specific association of almsgiving with 
cultic language. The second would seem to be a represen- 
tative case of the first. That the collection was an act 
of obedience that could be representative of Gentile 
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response to the gospel, and therefore receive cultic 
description, is a real possibility. 
The second factor that is worthy of note is the 
simple fact of the imminence of the collection delivery, 
and the likelihood that it would have been on Paul's mind. 
One needs to ask what sort of associations there may have 
been in Paul's mind concerning the collection enterprise 
(we will deal with the possible role of Isa 66: 20 in the 
next section). Keith Nickle has drawn attention to "the 
harvest motif" in 1 Cor 16: 2, and 2 Cor 9: 6 ff., which are 
both concerned with the collection. 
134 Paul's reference 
to the collection in Rom 15: 28 contains agricultural lan- 
guage that would be suitable when referring to the deli- 
very of grain ( rf1o. ryivr140yIos &drot's raw K. cPrsov rovrov ), 135 
which would be appropriate if there was a close associa- 
tion between harvest and collection in Paul's mind. 136 
This connection would have been a natural one in terms of 
imagery, and it is even more understandable if Paul hoped 
to be in Jerusalem by Pentecost, if not originally by 
Passover. It may be that Paul viewed, for theological or 
chronological reasons, the collection project within the 
framework of the harvest season, and especially the Feast 
of Weeks (keeping in mind Acts 20: 16, and the probable 
dating of the writing of Romans just before the Passover 
to Pentecost "season", A. D. 57, noted above p. 120). 137 
The Feast of Weeks, leading up to Shavuot (Pentecost), was 
primarily a first fruits and harvest festival time. 138 
This is the time when the Bri. t vEc was offered, and God's 
sovereignty -over the harvest was recognised afresh. 
139 If 
the collection delivery was to take place in the context 
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of the ingathering of the first-fruits cultic associations 
could be made with ease. We have already noted that Paul 
seemed to use Rtflp%'I (first-fruits) to speak of converts 
(Rom 11: 16,16: 5; 1 Cor 16: 15; 2 Thess 2: 13) and the idea 
of Gentile converts bringing their collection around the 
harvest celebration would make cultic connections easy. 
It seems to us that the collection enterprise may 
have helped to bring the cultic description of ministry to 
mind, but that Paul has more in mind than the collection 
in 15: 16, if he has it at all. The collection enterprise 
is part of Paul's ministry of bringing about the obedience 
of the Gentiles (1: 5, Christ's role in 15: 18), an aspect 
of Christian service that Paul hopes to seal himself 
(15: 28). This need not be seen as an apocalyptic event in 
the climactic sense (as we will note below), but as an 
event fulfilling an obligation that Paul encouraged the 
Gentiles to complete. Such an event would have provided 
further reason for Paul to reflect on the nature of his 
ministry. The collection as a part of the response that 
Paul sought to bring about from the Gentiles, may have 
quite easily fitted within this priestly picture of 
ministry that Paul presents. 
We state here, though, that the collection in and of 
itself is not the reason behind the cultic image in 15: 16. 
That there is association in Paul's mind, and that Paul 
could think of the collection in cultic terms is most 
probable. It seems, though, that this picture of ministry 
and Paul's view of the collection may both be explained at 
least in part by a common factor that needs to be seen as 
primary to both. Thus, we proceed to a third possible 
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reason for the cultic language in Rom 15: 16 which seeks to 
view the cultic language and the collection within a 
broader or at least a unified framework. 
3. The Possible Relevance of Isaiah 66: 20 and/or 
the Pilgrimage of the Gentiles to Jerusalem 
A number of scholars appeal to Isaiah 66: 20 as rele- 
vant to an understanding of Rom 15: 16 (see note 100). 
Although numerous other texts might be referred to, 
140 Isa 
66: 20 is the only text we are aware of that has been 
seriously considered as an actual source, and not just a 
parallel use of certain cultic words. We know of 
only one study that has presented with any detail a 
rationale for seeing Isa 66: 20 as influential upon Paul's 
description of ministry in Rom 15: 16.141 It is necessary, 
therefore, to consider this study in some detail. To say 
that Paul saw his ministry and the collection project in 
some broad eschatological sense, although probably true, 
is not a specific enough statement to reveal the relevance 
of "eschatological ideas" to Paul's ministry and Rom 
15: 16. Thus, we assess a more specific thesis. 
Within Roger Aus' broader concern, he sees Rom 15: 16 
as a "Christian interpretation" of Isa 66: 20 aided by 
contemporary Jewish understanding. Paul adapts the 
concept of the Jews coming back from "diaspora as an 
offering to the Lord in Jerusalem" to the Gentile 
Christians as an offering brought to Jerusalem "to the 
Lord Jesus". 142 Aus's purpose is to show that Isa 66 is 
the backbone of Paul's "collection enterprise". 143 He 
sees Paul as reading the Isaiah text in relation to 
Christian missionaries, who bring representatives from all 
the Gentile nations to Jerusalem as an "offering" or 
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"gift" to the Messiah. 144 Aus's thorough argument 
contains many supporting points. He argues that Paul saw 
Tarshish, Spain, as the end of the world, in the light of 
OT prophecy and Rabbinic sources. 145 He uses Isa 60,66, 
and Pss 72 and 68 as exegeted by the Rabbis, along with 
inter-testamental literature, to support his view of 
Paul. 146 He uses Jer 3: 14 to argue that Paul had a 
concept of "representative universalism" based on the 
OT. 147 On the basis of this construction of Paul's 
missiology, Aus proposes that the RAI, AiM. L rev f Brav 
would be fulfilled after Paul's visit to Spain, when he 
would complete this eschatological offering of the 
Gentiles. 148 Aus concludes his argument by seeking to 
answer two possible objections. The first objection has 
to do with the possible interference on Paul's part in 
what was seen in some Rabbinic circles as the Messiah's 
right "to gather the exiles of Israel". 149 Aus assumes 
that either Paul was not aware of this tradition, or that 
his mission to the Gentiles allowed the Messiah then to 
gather the Jewish exiles, which would then mean that "all 
Israel would be saved" (Rom 11: 26). 150 The greater 
objection, according to Aus, and one that we are more 
interested in, is that Paul does not quote or explicitly 
allude to Isaiah 66 although there is clear evidence for 
its importance in Rabbinic sources. 
151 Aus gives three 
reasons for the lack of overt reference to this passage in 
Rom 15: 16 ff. First of all, Paul would not have wanted to 
"accentuate the eschatological motif", because this would 
have been poor practice in that he would appear tobe 
using the Gentiles for his own aim. 
152 Second, Paul would 
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not have wanted to hurt relationships with Jerusalem by 
overemphasizing the success of his ministry and by his 
attempt at "forcing the End". 
153 Lastly, Paul would not 
want to appear to be breaking the Gal 2: 9 agreement, in 
that his real hope is the salvation of the Jews through 
the Gentiles coming to Jerusalem. 154 
Despite the extensive evidence used in Aus' work, and 
his attempt at dealing with objections, we are left with 
this question: does Paul demonstrate the use and parti- 
cular understanding of Isa 66: 20 (and accompanying 
texts) which Aus suggests? Are such OT texts and Jewish 
literary parallels determinative in forming Paul's escha- 
tology and strategy for mission? The numerous references, 
especially in Rabbinic sources, are suggestive indeed of a 
trend that developed in Rabbinic exegesis. But is it an 
aspect of Paul's exegesis? Aus recognises that explicit 
evidence in Paul's letters for these determining factors 
in his mission is lacking. We could even say that we are 
dealing with a "missiological secret". 
155 In responding 
to Aus'-thesis, we will restrict our comments primarily to 
the thesis' implications for Rom 15: 16, although he deals 
with other significant texts. 
First of all, we think that the rr1OOer990104 in Rom 
15: 16 is probably being presented to Brois , and not to 
the Messiah. 156 Although the dative, representing to whom 
the sacrifice is offered is lacking, the picture does not 
seem to suggest that the offering is to be presented to 
Christ. In actual fact, according to 15: 18, Christ is 
already at work in Paul's ministry, and it would seem odd 
if Paul were to view the presentation of the offering (in 
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context) to be at the feet of the Messiah. At the same 
time, as we have suggested, the presentation of the offe- 
ring is not what is emphasized in the description of 
ministry in Rom 15: 16, anyway. Undoubtedly, this presen- 
tation is assumed, but one should not make this the 
emphasis of the text because of an assumed eschatological 
perspective (even if there is truth to the eschatological 
perspective in a general sense). 
Second, there is nohint of a pilgrimage motif in 
the cultic language, and it is understandable without it. 
As one looks at the text of Isa 66: 20, there are few 
points of contact with Rom 15: 16. Except for the use of 
i 17nJl7 
, which is referring to 
Dn x' ýT, and 
i Q, Ni r f] there are no real linguistic or conceptual 
parallels. 157 Although If 
_%n; lP is the MT equivalent for 
the LXX use of nýoo"ft 0, there is no Greek text of Isa 
66: 20 that we know of that has TTPorfP. 
(. Because of 
Paul's apparent use of the LXX in 15: 9-12, and 21, it 
would seem that if he had Isa 66: 20 in mind, he would have 
used olilov instead of i ooo'Vop. 
t 
. That Rloocrelost fits 
the sacrificial image better than ol/oov could be argued 
as areason for Paul's departure here from LXX usage. 
However,, it would seem just as likely to us that the 
cultic picture of ministry is the controlling factor in 
Rom 15: 16 without any need to refer to the11%7J/] , 
XAýloov 
of Isa 66: 20. Also one must note that the 
LXX translation ef orly Toas 04/0 5povr vlyuv Esr lr-7,410 
Tw F 9vNr obe rrw seems far removed from 17ý000-, 0o44 
w 
ryv t Ovwv . It is interesting to note that in Isaiah the 




sons of Israel bring to the house of the Lord. The LXX 
has rendered 11n417i here by rAS which does not 
T. 
support the idea of Pauline dependence. In short, Paul's 
dependence upon Isa 66: 20 in Rom 15: 16 must be seen as 
only a faint allusion on linguistic and grammatical 
grounds. If Paul is referring to Isa 66: 20 in Rom 15: 16, 
he is not making it explicit for his Roman readership. 
If Paul in some sense derived his offering of the 
Gentiles idea from Isa 66: 20, one would need to see a 
pattern of exegesis elsewhere in Paul's letters that would 
support this connection. It is therefore necessary to 
look for Paul's use of the pilgrimage motif elsewhere, 
especially when cultic language is used. In fact, Paul 
does not use passages anywhere that specifically refer to 
the Gentile pilgrimage to Zion. This is even the case in 
the collection passages, unless the harvest motif is seen 
as an explicit pilgrimage motif. We do not doubt the 
importance of the collection enterprise, especially at 
this point in Paul's ministry. Nevertheless, it seems 
unjustified on the basis of Paul's missiology to assume 
that he was planning a continuation of the collection 
enterprise in the West, at least as a prerequisite for the 
parousia. Except for Paul's call for prayer which is 
understandable (15: 30-32), and the possible implications 
for the support of his own mission it does not appear that 
Paul is connecting the collection with his future ministry 
in any programmatic way. One could argue that Paul's 
i 
reference to gaining fruit (Ir77os) among the Gentiles 
(Rom 1: 13) is used with reference to a continued collec- 
tion project (15: 28), but this would seem to make 
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k 4iros almost a technical term, which is unnecessary. The 
grain and harvest imagery would seem appropriate in refe- 
rence both to the ministry in general (1: 13) and to 
the collection project (15: 28). Yet this shared word 
( KA'nos ) is not sufficient evidence to support a deli- 
berate identification between ministry and collection. In 
short, we believe that we are left in the dark as to much 
of Paul's missionary strategy in Spain beyond what is 
explicitly said in 15: 24. It could be that Paul hoped to 
maintain the agreement stated in Gal 2: 10, but it is a 
different matter to suggest that this determines his 
mission strategy in a major way. 
Due to the lack of evidence, we would suggest that it 
is not correct to view 
q ? OO Ooývý Tyr F6vwý as prescriptive 
for Paul's future missionary strategy in the sense that 
Aus proposes. We do not think that there is a connection 
between Rom 15: 16 and 11: 25-26 which would point in the 
direction that Aus has suggested. Paul does not seem to 
use a pilgrimage concept or even language that ties these 
two texts together. Furthermore, the pilgrimage theme is 
noticeably absent from 15: 14-33, where we would most 
expect it. 
We, therefore, view the absence of specific reference 
to Isa 66: 20 and the absence of reference to specific 
pilgrimage motifs to be important in challenging Aus' 
thesis. Consequently, we need to consider Aus' answers to 
this objection. (1) That Paul remains silent out of 
pastoral motives could never be proved or disproved. 
There is however evidence against this view. Paul has not 
remained silent concerning his hope for Israel (10: 1, 
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11: 13-15,25-26), but he does not explicitly discuss the 
collection project in relation to this hope. One can 
assume that Paul hoped that the Jews would respond to the 
gospel through his ministry, and that they would respond 
specifically in the light of Paul's ministry to the 
Gentiles (11: 13-15). This hope, though, does not seem to 
be the centre of Paul's missionary motive or strategy, 
rather Paul is motivated by his sense of divine calling to 
the Gentiles (1: 5,15: 15-21). A specific apocalyptic 
understanding of the collection lacks evidence, 
158 and it 
is unlikely that Paul would have remained silent about 
such a perspective if it helped him to unravel the mystery 
of Israel. 
(2) As far as maintaining a good relationship with 
Jerusalem is concerned, the collection project does not 
need to be seen as a source of conflict. Paul may be 
indicating his faithfulness to the Jewish-Christian church 
and Jerusalem through mentioning the collection and the 
rationale for it (15: 25-27). This would be significant to 
the church in Rome (having connections with Jerusalem), 
since Paul affirms his connection with Jerusalem (15: 19, 
26,31). That the Jerusalem church (or the church at Rome) 
was sensitive about their "relative ineffectiveness" in 
mission to the Jews is not clear, and therefore we cannot 
suggest that Paul was especially sensitive to this. 
159 
(3) It is not necessary to view the Gal 2: 9 agreement 
in such a rigid way as Aus does, implying that the 
Jerusalem leaders would be threatened by Paul's real 
concern that Israel would be saved. We doubt that this 
type of motivation, even if present in relation to the 
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collection project, would have offended the Jerusalem 
leadership, or placed the acceptance of the gift in 
jeopardy. In this regard it is important to remember that 
the Gal 2: 9 agreement was connected to the Gal 2: 10 agree- 
ment, which would seem to be the foundation of the collec- 
tion project, regardless of eschatological motivations. 
That the collection was significant to Paul on the basis 
of Gal 2: 10, and because of its strengthening of Jew- 
Gentile relationships, is clear. That Paul saw the need 
for the Gentiles to recognise the appropriateness of such 
a gift is clear (15: 25-27). That the gift was an eschato- 
logical act in as far as it was a part of Paul's mission, 
a mission conducted in the light of the Lordship and 
parousia of Christ, is also clear. That the collection 
project was an important concrete expression of the obe- 
dience of the Gentiles, and may have thus influenced 
Paul's use of cultic language in Rom 15: 16 is also 
possible. But, one needs to be very careful in applying 
apocalyptic language and concepts from other parts of 
Paul's teachings or from other sources to the collection 
project itself. 160 In short, the collection is quite 
understandable in the light of the ethical fabric of 
Jewish and early Christian religion (as we saw in 2 
above), not to mention the Gal 2: 9-10 agreement. 
In conclusion, we do not believe that there is enough 
evidence within Paul's letters and particularly within Rom 
15: 14-33 to suggest that the cultic language in 15: 16 is 
based on a deliberate Christian interpretation of Isa 
66: 20. This text does not seem to be behind Paul's 
metaphorical language in Rom 15: 16, nor is it the key to 
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unlock Paul's understanding of the collection. It does 
not seem to be the source for the cultic picture of 
ministry and the collection. 
4. Paul's Self-description in Rom 15: 16 Understood 
Within the Closing Section of the Letter and in the 
Light of the Apologetic for Mission (Implicit and 
Explicit in his Letter). 
If the peroration is carefully written in view of the 
content of the letter, 
161 which seems probable, then it is 
worth suggesting elements of the letter that may point 
towards this significant self-description. We have 
already pointed to the use of )"sTctC' (1: 9), which is 
also unique as a descriptive term of Paul's ministry. 
Paul is clearly stressing the authenticity of his ministry 
by using this word (which can be used in cultic settings). 
The general statement of ministry (1: 9) is given expansion 
in the following parts of the thanksgiving and letter-body 
opening (1: 8-15, exordium and narratio). Paul's sacred 
service includes his plans for Rome, where he also hopes 
to be involved in gospel ministry. We also have seen 
Paul's exhortation in 12: 1-2, which intrinsically makes 
Paul the one who calls forth bodily sacrifice. Paul, in 
an implicit sense, can be seen as the priestly exhorter, 
calling forth the sacrifice of the community. This leads 
into Paul's paraenesis, which he presents on the basis of 
the grace that God has given him (12: 3). This paraenesis 
presupposes Paul's apostolic authority, an authority that 
he exercises in relation to a church that has not been 
under his foundational ministry. 162 
Rom 15: 16 describes Paul's ministry in a way that 
implicitly defends his right to have written to Rome with 
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the boldness he showed. The picture of ministry within 
15: 14-21, we would suggest, probably reflects this apology 
or defence. Thus, Paul states his God-given priestly role 
of bringing about the acceptability of the Gentiles. This 
seems to make clear the type of priestly service that was 
suggested in 1: 9, and 12: 1-2. Coming at the end of a 
section of ethical teaching, and in light of the further 
description of ministry in 15: 18 (in terms of obedience to 
Christ), it is understandable that Paul would have used 
cultic language. If there was any question as to the 
basis of Paul's gospel or paraenesis, this metaphorical 
description emphasizes the God-given role of Paul to 
enable the acceptability of the Gentiles. There are 
definitely-ethical connotations here, and it may be that 
this in part aided the further use of cultic language. 
It is safe to say, though, that one can and indeed 
should see this description of ministry in a broader 
perspective than that of the apostolic right to present 
ethical instruction. This letter, a defence of Paul's 
gospel, is simultaneously a defence of Paul's apostleship 
and mission to the Gentiles. Paul has stated that what is 
true for the Jew is true for the Gentile (Greek- 1: 16, 
2: 9,10,3: 9,10: 12). He has argued for divine impartial- 
ity and the fact that God is one (2: 11,3: 22,29-30, 
10: 12), which supports his gospel of justification by 
faith for everyone who believes. While asserting the 
faithfulness of God to Israel, Paul makes clear the accep- 
tance of the Gentiles within the people of God. God has 
called the Gentiles (9: 24), even if historically this has 
happened in light of the transgression of Israel (11: 11). 
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Paul himself is involved in this call of God to the Gen- 
tiles, and this is the basis upon which he writes (1: 1,5, 
15,11: 13-14,15: 14-21). Furthermore, the close of the 
letter body-middle (probatio's exhortation) has called for 
the mutual acceptance of members of the community in the 
light of the uniting of Jews and Gentiles within the 
purposes of God in Christ (15: 7-9). This leads into a 
section of OT quotations where the praise and hope of the 
Gentiles joins that of the Jews, and clearly is made 
possible by Christ himself, the root of Jesse (15: 12). 
Thus, the basis of mutual acceptance of Jews and Gentiles 
is their unity in God's purpose of salvation in Christ. 
This desire for mutual acceptance is probably expressed 
in Paul's concern for the acceptance of the collection and 
his own service on the part of the church in Jerusalem, 
and the recognition of the Gentiles' own obligation on 
their part (15: 25-32). Another expression of that mutual 
acceptance would be the acceptance of Paul in Rome and 
the mutual encouragement of each others' faith (1: 11-12). 
This was indeed a concern of Paul that is implicit and 
explicit in the very fact of writing, and one that may be 
reflected in the background of Paul's gospel apology and 
self-description. 
It is after the climax in 15: 7-13 (with the use of 
the OT), and before the explanation of the collection that 
Paul describes his ministry and makes clear his plans to 
pass through Rome to Spain. 15: 14-21 is at one time 
personal and universal. We would suggest that Paul is 
speaking as a Jewish Christian who sensed the call of God 
into the apostolic service of Christ Jesus. He is 
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involved in priestly ministry to the nations, therefore, 
on behalf of the root of Jesse, the Christ in whom the 
nations hope, the Lord they praise. Moreover, Paul's 
clear statement of his Jewish nationality (11: 1-2), his 
emphasis on the privileges of Israel (3: 1-2,9: 4-5), his 
insistence on Gentile obligation to their spiritual 
"elders" (15: 27,11: 16-24), his description of Abraham as 
the father of all who have faith (4: 1-25, note 9: 6), his 
recognition of the importance of Jerusalem and the Jeru- 
salem church (15: 19,26,31), and his discussion of problems 
related to Israel itself (9: 1-11: 32), should be kept in 
mind as one thinks of Paul's concept of a priesthood to 
the nations on behalf of Christ Jesus. Furthermore, 
Paul's uses of the OT (especially Isaiah), in relation to 
mission, the inclusion of the Gentiles, and Israel's 
rejection of the gospel and/or God's faithfulness and 
Israel's salvation are an indication that Paul is care- 
fully explaining and defending how the gospel for Israel 
is the gospel for the nations. 163 And this is something 
that Paul does, when writing to a church that probably has 
connections with Jerusalem, Jewish roots, and has been 
under other ministry, probably that of the Jewish mission. 
One wonders if Paul would not have developed this 
picture of priestly ministry creatively in the light of 
the situation and emphases of the letter mentioned above, 
without necessarily adopting or using a particular text. 
We have already suggested that the priestly role may have 
been in Paul's mind earlier in the letter, and here it is 
used to sum up the nature of his apostolic calling. Thus, 
it is probably not dependent on a specific text, but was 
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precipitated by the same factors that have affected the 
structuring and basic apologetic thrust of the letter. 
We emphasize here two such factors, although they may 
in fact be related. The first is that Paul is present- 
ing his gospel and apostleship in a way that would be 
particularly relevant to a church with strong Jewish roots 
and connections with Jerusalem. The priestly picture 
would be particularly meaningful and have a clear sense 
of divine authority implicit within it. This may have 
been aided by ideas of Israel or the servant's role to the 
nations (as in Isa 42: 1-9,43: 8-13,49: 1-7,52: 6- 
53: 12), 164 or associated ideas of the hope of God's grace 
extending to Israel and thereby to the nations, the 
nations' recognition of the glory of Israel, or Israel's 
benefitting from the wealth or service of the nations 
(60: 1-14,61: 1-11,62: 1-12,66: 10-21). 
One text where this does come to expression in an 
interesting fashion is in Isa 61: 1-9. After the 
announcement of the ministry of the one anointed by the 
Spirit (61: 1-3), the rebuilding of Israel is spoken of 
with reference to the nations' service and wealth. Within 
this context, the prophetic word for the people of God is: 
pr ýEvr? (61: 6a Vp1Ers OAF (1', 04419 #TV/u v KA, 6 f, 
A', rDr 
LXX). There is no ministry spoken of, the appellation 
seems to be honorific and possibly used to recall the role 
of Israel as stated in Exod 19: 6. This type of recogni- 
tion on the part of the nations is parallel to Paul's 
desire for the nations to recognise their obligation to 
Israel spiritually, which they should act upon in terms of 
material gifts (represented in the collection - 15: 25-32). 
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In one sense this honorific title, with its implied res- 
pect, is what Paul hopes for and expects on the part of 
the Roman church as he goes there. As he plans on 
% imparting (d r. edw evrrr WVt&ifl r7. rvv(l: l1), Paul 
hopes for support in his ministry in Rome and to be 
sent on to Spain. After all, the priests did deserve the 
benefits of their priestly sacrificial duties, and 
this was tobe true for gospel ministry as well 
(1 Cor 9: 13-14). Since Paul was to pass through Rome, it 
is not unreasonable to suppose that he hoped for the 
concrete help of a Roman church that recognised his 
apostolic privilege, indeed his priestly responsibility 
and right. It seems doubtful to us that Paul actually had 
Isa 61: 6 in mind as he wrote, but it is possible that the 
priestly picture of ministry implied authority and recog- 
nition of a ministry to the Gentiles specifically. Thus, 
this type of background, including the priestly role of 
Israel should be kept in mind. The leadership of the 
church at Rome may have been particularly sensitive to 
these types of connections, and thus the cultic image of 
ministry would be significant. 
The second factor that should be considered is 
related to the first, and is one that we have already 
noted. It is the fact of the soon approaching trip to 
Jerusalem, which provided also the situation for Paul's 
reflection on his ministry. Going to the city of the 
Temple, and the place where the gospel began, makes for an 
easy use of cultic language in relation to gospel mini- 
stry. This is especially the case, as we have noted, 
because of connections between obedience and cultic 
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language, and the collection as an example of that obe- 
dience. We have already noted the similarities between 
15: 16 and 15: 31, and it may be that the cultic language 
was that much more in Paul's mind because of the trip 
ahead. The trip to Jerusalem could have also caused Paul 
to reflect on his ministry along the lines suggested as 
factor number one above. 
E. Conclusion: Cultic Language and Paul's Ministry 
We have suggested above that the best way to 
understand the cultic language in Rom 15: 16 is to view it 
in the light of its role in the letter. This text is not 
isolated from the rest of the letter but presents Paul's 
ministry as an authoritative priestly service, which 
indeed gives him the right both to write to Rome, to 
visit them, and to expect their acceptance. Paul seems to 
have had the priestly picture of ministry in mind as he 
wrote the letter, and the use of other cultic language in 
the letter makes it fitting. It is reasonable to assume 
that Paul's attempt to present himself to the Roman 
church, his reflection on his ministry, and the soon 
approaching trip to Jerusalem all had a part in the cultic 
language used. The language is descriptive and says 
nothing about the present cultus itself. We suggest that 
the OT, and ultimately the Jewish cultus, should be viewed 
as behind this use of metaphorical language, although the 
language is general. 
If there is any one thing that needs tobe emphasized 
more than others in this whole discussion it is that the 
cultic picture of ministry grows out of and is appropriate 
to Paul's understanding of the ministry itself. Its 
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cult-like nature is due to the role Paul plays on behalf 
of Christ Jesus, which in fact is a mediating role. There 
are two aspects to this mediation that should be noted, 
one that we have stressed above, and one that we note here 
before we present our conclusions to this study. The 
aspect of mediation that we have noted is the role Paul 
plays in enabling the offering of the Gentiles to be 
acceptable. Through gospel ministry, the Gentiles are 
made acceptable to God, sanctified by the Holy Spirit. 
This is indeed the simplest and clearest aspect of the 
metaphorical language, and it should be stressed. 
The second aspect of the mediating role is implicit 
in the first, and is an expansion on the first. It begins 
by noting that Paul's mediating ministry can be seen 
simply as that of being the means of Christ's own ministry 
through the apostle (15: 18 and note Schlier above with 
whom we disagreed in part, but who emphasizes strongly 
this aspect of Paul's mediating ministry, although related 
specifically to the concept of grace). Surely this 
understanding of being the apostle of Christ, not just as 
proclaimer, but actually bringing people into obedience to 
Christ lends itself to sacred and cultic description. We 
argued above that there was no need to see a specific 
Levite - Priest relationship between Paul and Christ, and 
this seems true. But that does not mean that Paul did not 
see himself as mediating the grace of God and the 
Lordship of Christ in the most realistic and specific 
sense. This ministry was undoubtedly seen as continuous 
with the Christ-event (death-resurrection), and thus part 
of God's offering of salvation. In a real sense, because 
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the gospel is the power of God resulting in salvation 
(1: 16), the role of the apostle is part of that salvation 
history, in fact a mediating part. Thus, Paul becomes the 
mediator of a salvation offered by God in Christ, and 
sealed by the Holy Spirit. 
The priestly role certainly needs to be exegeted 
first in terms of its narrower meaning in context. But it 
may be that the message of the letter can be related to 
this broader priestly role. 
Excursus: The Eschatological Priesthood to the Gentiles 
and the Testament of Levi 
The idea of a new eschatological priesthood is not 
emphasized in Rom 15: 16, although Paul's idea of priestly 
service for Christ Jesus could be seen in this way. It is 
interesting to note the eschatological Levitical priest- 
hood presented in T. Levi as a possible parallel and even 
expansion of similar ideas expressed so briefly by 
Paul. 165 Because of uncertainties about any relationship 
between T. Levi and Paul's writings, we present some 
interesting uses of 1ºFrrova 
s 
and related cultic ideas, 
without suggesting dependence in either direction. 
An angel in 2: 10 tells Levi that he (Levi) will be 
the Lord's minister (1I(-rroýfkös A 
vroü) 
and that he 
will declare ftvrTh Inc . cvrov to men, and make proclamation 
( ern/u$'Ers ) concerning the one who is about to redeem 
Israel. In 3: 5-6 the angels are ministers ( o' 
arýTovl"ý"ovvr . 5) involved in sacrificial service which 
i includes the offering of a rroOrfo/O-( . In 4: 2 God makes 
Levi (evidently) a son, a servant, a ýFirovýey vv Toi 
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rýPoýwn"ý . rýrov The 
AFsrevýoýöt will have a ministry to 
Jacob and Israel, and will receive a blessing along with 
his seed, until the Lord visits all the Gentiles in his 
mercies forever. In 8: 1-17 there is a vision of the 
investiture of the new priesthood. Levi's seed is divided 
into three (8: 14), and a third will be called by a new 
name, because a king will arise from Judah, and will 
f 
establish a new priesthood (tiýO. c rfls(v V (v ), according 
to the type of the Gentiles, to all the Gentiles. In 
18: 1-2, after the failing of the priesthood, the Lord will 
raise up a new priest to whom all the words of the Lord 
will be revealed. In his priesthood (18: 9) the Gentiles 
will be multiplied in knowledge and will be enlightened 
through the grace ( )( pIs ) of the Lord. 
The following aspects of this priesthood in T. Levi 
are of special interest. (1) It is interesting to note 
the emphasis on proclamation as an aspect of Levi's 
calling (2: 10). (2) The role that the new priesthood has 
to the Gentiles is significant (4: 2,8: 14,18: 9). (3) The 
concept of a new priesthood itself, especially one 
appointed by a king that arises from Judah (8: 14), is also 
worth mentioning. These concepts parallel the priestly 
role of Paul inhis proclamation, his mission to the 
Gentiles, and his service of Christ Jesus, who is 
descended from David (1: 3-4). 
This evidence portrays a future hope, a Messianic 
priesthood of an ideal and supra-cultic nature that reaches 
to the nations. 166 It is difficult to be sure of the 
various sources or different pictures that are included in 
the flat reading of the text that we have presented 
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above. 167 It is interesting, though, to see the 
priestly role expanded in the way it is, and associated 
with a Messianic figure. 
168 Despite possible lines of 
connection between T. Levi and the writings of Paul, 169 it 
seems best to present this material, noting the simplicity 
of Paul's cultic description of ministry in comparison. 
His metaphorical language is undeveloped, and does not 
allow for the apocalyptic or idealized picture that is 
presented in at least some of the material in T. Levi. 
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relation to Christ transcends the Levite-Priest 
relationship to such an extent that it is not a 
sufficient paradigm to explain the specific words used. 
33 C See also Rom 15: 30: ori. c Tom 4r&'. F ti(Wv ZOO-O" 
}ýteTo. which is parallel with et- m's 4&. rnar ro, 
nvtrf.. cro s 
34Barrett, Romans, p. 275; Leenhardt, Romans, p. 368; 
D. W. B. Robinson, "The Priesthood of Paul in the Gospel 
of Hope" in Reconciliation and Hope: New Testament Essays 
on Atonement and Eschatology presented to L. L. Morris on 
his 60th Birthday, ed. by Robert Banks (Grand Rapids: Wm. 
B. Eerdmans, 1974), p. 231. 
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35Robinson, "The Priesthood of Paul in the Gospel of 
Hope", p. 231. 
361bid., p. 231. 
37Weiss, "Paulus - Priester", p. 362. Weiss argues 
this on the basis of: (1) the qualitative difference 
between cultic terminology and the simple pictures Paul 
uses and (2) the fact that Paul would not appeal to pagan 
practices to support his own practice as 1 Cor 10: 20 ff. 
would indicate. In the light of the possible allusion to 
general cultic practice in 1 Cor 9: 13-14, we are not sure 
about Weiss' second line of reasoning, although it seems 
most likely that Paul thinks generally within Jewish 
cultic categories especially when thinking theologically. 
This is probably the case in Rom 15: 16. 
38Caird, The Language and Imagery of the Bible, 
p. 145. Caird is speaking of metaphor a tself. We are not 
suggesting that Paul has presented a pure metaphor. But 
we still believe that it is right when dealing with 
language that is metaphorical to be careful not to force 
more into the picture suggested than is evident from point 
of the metaphor conveyed. 
39We are assuming that B has made an omission at this 
point. 
40Note Rom 11: 13-16, especially in the light of the 
discussion above (Part 2 Chapter 5). 
41Linguistically and ideologically "Gentiles" and 
"Nations" are difficult to distinguish, if it in fact is 
possible. BAG, p. 217, reveals the appropriateness of 
both meanings. "E6'n is usually the LXX translation 
for p'1; ß, and occasionally for U 'eY. 
A 2 pE 6v,,,, s occurs 29 times in Romans. 10 in Galatiara- 
5 in the Corinthian letters, 2 in Thessalonian letters, 
once in Colossians, 5 in Ephesians, 3 in pastorals. 
430f the 29 uses of 7&v-Ps in Romans, 9 are in 
quotations from the OT (2: 24,4: 17,10: 19[2], 15: 9,10,11, 
12[2]). Paul appears to be dependent usually upon the LXX 
for his readings, and this is true in 15: 9-12. E. Earle 
Ellis lists 9 quotations agreeing with the LXX against the 
Hebrew, and only 11: 35 (Job 41: 3) as a reading that agrees 
with the Hebrew against the LXX, in Paul's Use of the Old 
Testament (Edinburgh: Oliver and Boyd, 1957 pp. 
44Cranfield helpfully presents six possible 
interpretations of these difficult and theologically 
weighty verses Romans, vol. 2, pp. 742-744. 
45Robinson, in "The Priesthood of Paul in the Gospel 
of Hope", suggests that the aim of the whole epistle can 
be summarized as follows: "to show the Gentiles how their 
hope rests on Israel's Messiah: how that through the prior 
fulfillment of the promises to Israel a stepping stone is 
made for the Gentiles" (p. 232). We agree with the 
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emphasis of this summary statement, but we do not want 
to leave the Jews out of the intended audience. 
J. Christiaan Beker, in Paul the Apostle: The Triumph of 
God in Life and Thought Philadelphi aT Fortress Press, 
1980, speaks of Christ as ratifying the OT promises 
and giving a new basis for hope for the future (p. 148). 
He goes on to say, 
"For although the Christ-event as confirmation of the 
promise and as catalyst of the hope determines the 
quality of the future hope, the eschatological hope 
contains the expectation of the new acts of God, such 
as Israel's conversion or the liberation of creation or 
the 'mystery' of change (1 Cor 15: 50) or the 'mystery' 
of Israel's salvation (Rom 11: 25)". See also p. 128. 
46Along 
with Cranfield and Bruce we suggest that the 
reference to Jerusalem has more to do with the theological 
and recognised starting point of Christian mission than it 
does with Paul's specific ministry in Jerusalem and 
surroundings (Cranfield, Romans, vol. 2, pp. 760-761; 
Bruce, Romans, p. 261, quoted by Cranfield). 
47See Paul Bowers, "Paul and Religious Propaganda" in 
NovTest 22 (4,1980), 316-323. Here Bowers emphasizes 
Paul's definite geographical programme, although he treats 
the subject more fully in his dissertation, "Studies in 
Paul's Understanding of His Mission". 
48R. W. Funk's study, "The Apostolic Parousia: Form 
and Significance", indicate the need to read Romans in the 
light of Paul's expected visit, and the relationship 
necessary for fulfilling his plans while there. 
4915: 25-28a is actually necessary to explain why Paul 
is not coming immediately to Rome. In 28b-29 Paul returns 
to the plan of coming to Rome, and in 30-32 he calls on 
their prayers for the collection in the meanwhile. 
50 c Claude Wiener, " IEPOYPfE/N (Rom. 15: 16)" in 
Studiorum Paulinorum Congressus Internationalis Catho- 
licus 1961 vol 2, (Romae: E. Pontificio Instituto Bb ico, 
1963T, -"T9-9-404. 
51lbid., pp. 402-403. 
52Corriveau, Liturgy of Life, p. 150. 
53Wiener, " LEPoyprE/N ", p. 403. 
54Corriveau, Liturgy of Life, p. 151. 
55G. Schrenk, (tjlos ýfPFÜ r ", TDNT, vol 3, 
pp. 221-283, (p. 252). 
56Cranfield, Romans, voL 2, p. 756. The 
appropriateness of such a reading is supported by BAG 
(p. 373), MM (p. 301), and LSMJ (p. 823). The idea of 
doing sacred service is common to each. 
57The reading in Rahlf's Septuaginta seems the best 
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one ( öhf+IoofJ'oivrJS -4 Macc 7: 8). rFýoaýjýý-avvr. rs comes 
from the Sixtine edition of 1587. Our translation below 




yo ovlyds is not hard to 
understand in light of the priesthood of Eleazar, the 
closeness of the word to dqýiový"ý-ovT. ýs, the context of 
suffering, and the use of in 4 Macc 3: 20. But 
dnrºio&, Iva, ov"vrA-s must be preferred on textual grounds. 
59 The accusative To F"crrfaiov is labelled "simple 
accusative of external object" by Turner (in GNTG, vol. 3, 
p. 244), and is seen here as an accusative after a verb 
that was originally intransitive. BDF has this accusative 
under "The Simple Accusative of the object" subsection 
"Transitive use of the original intransitive", p. 82. One 
must be careful about viewing the accusative too simply, 
since ifteo-j-a-tw is originally an intransitive verb, and 
we are in a metaphorical context. Therefore we disagree 
with the Vulgate's reading: "sanctificans evangelium 
Dei"; as Boylan points out, this is "in-adequate", St. 
Paul's Epistle to the Romans, p. 231. 
60H. A. W. Meyer sees the gospel as the institution 
within which the sacrificial service is conducted (Brief 
des Paulus an die Römer funfte verbesserte, vermehrte 
auflage Göttingen: Vandenhoeck & Ruprecht, 1872], 
p. 618). This is a helpful picture as long as it does not 
create another metaphorical framework to incorporate into 
the existing one. 
61Rom 1: 1; 2 Cor 11: 7; 1 Thess 2: 2,8,9. 
62The presence of Christ, God, and the Holy Spirit in 
15: 16 is an evidence of the heightened language that seeks 
to convey divine activity in the ministry. The mentioning 
of three divine persons in cooperation is also an evidence 
of liturgical language, which is indeed appropriate in a 
context where a priestly image is presented. See Gerhard 
Delling's Worship in the New Testament, translated by 
Percy Scott London: Darton, Longman, and Todd, 1962), 
pp. 55-57, for discussion of liturgical formulas that have 
similar elements. 
63There are nine uses of Fü. ýý-ý-1 i rev in Romans 
(1: 1,9,16,2: 16,10: 16,11: 28,15: 16,19,16: 25). 
64Hermann Strathmann, ýýýFýý ý"crýr i ", TDNT, 
vol. 4, pp. 58-65. In the NT the religious character 
predominates (p. 62), and in general maintains the "sacral 
significance" that the word has in the LXX (p. 60). But 
the word is not as closely associated with priestly 
functions as the A', ro, ý. d- - words are. 
650ther uses of the noun 47, -1.4 in Paul's writings 
are found in Rom 9: 4, and 12: 1, whereas the verb 
is used in Rom 1: 9,25 and Phil 3: 3,2 Tim 1: 3. 
66 E',;, ý; frr, ps and Atocro5 are LXX words that would be 
used in a similar way to Fvrý, o0'"Orf roc . 
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671n 1 Peter 2: 5 the community is presented culti- 
cally, being involved in spiritual sacrifices that are 
fürs/öýdE"rros to God through Jesus Christ. In Rom 15: 31, 
Paul asks for prayer that his service might be fv'nreo-oýrýrnos 
to the saints. Although the 2 Cor 8: 12 reference is in 
the context of discussion of the collection, it represents, 
along with 2 Cor 6: 2, a more general usage of ea, 7 ooý, cros 
meaning 'acceptable, proper, appropriate'. 
68The view - that the collection is what Paul has 
in mind and therefore he does not use ry yEy since Toffs 
11-epoes are the real recipients of the offering or gift - 
seems forced. 
, 
dAýeoe n 69 Cp See Walter Grundmann, 
ý+K To t 
TDNT, vol. 2,50-59, (p. 58); BAG, p. 324; LSMJ, p. 728; MM 
p. 264. 
70Grundmann, "" Ötý, o/tý, ... fvrrj°övý +rrD . ", p. 59. 
71Johannes Behm has pointed out that the tendency in 
Tannaitic midrash was to express detailed cultic images in 
general terms of acceptability to God (" dvw , irrl ", p. 187). 
This, of course, needs to be balanced with the Mishnaic 
interest in the details of the cultus. The midrash would 
obviously represent the attempt to make sacrificial texts 
relevant to a cult-less Judaism. But, as such, it may not 
represent anything more than what was intrinsic to the 
nature of the cultus to begin with, and is reflected in 
literature before the destruction of the Temple. See the 
discussion of R. J. Daly (in Christian Sacrifice, 
pp. 70-86) on the divine acceptance of sacrifice. One 
does nothave to wait for the Tannaitic material to see 
such tendencies; they are present in the OT, and inter- 
testamental literature as well. 
72 c. Otto Procksch, Karl G. Kuhn, TDNT, 
vol. 1,88-115, (P. 111). 
73See 
numerous possibilities in BAG (p. 8), LSMJ 
(p. 9), MM (p. 4), Procksch, Kuhn, " . -'s , k7-A ", 
pp. 111-112. 
74A similar sense is in the problematic section (2 
Cor 6: 14-7: 2). See especially vv. 16-18. 
75Lev 20: 8,21: 8,15,23,22: 9,16,32. 
76The perfect passive ptc. äý-o. 4rpfw (15: 16) 
functions adjectivally, and emphasizes the certainty of 
the state of sanctification. The time factor is not 
emphasized, although it could be antecedent to or 
coincident with the main verb of the clause. Here, 
because the image is of what is necessary to render an 
offering acceptable, the sanctification is seen as part of 
that process of making the offering acceptable, and 
antecedent to the assumed act of offering. Thus, the 
accompanying work of the Holy Spirit (15: 19) is what Paul 
is probably thinking of, although within the metaphorical 
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context this is spoken of in a general and complete sense. 
77The theme of Gentile acceptability (in general) has 
been emphasized strongly by Paul in Romans in the form of 
the gospel of justification by faith, his own missionary 
calling, and the need for mutual acceptance between Jews 
and Gentiles (1: 5,16,3: 27-31,10: 12-13,11: 11-12,11: 32, 
implicitly in 12: 1-2,15: 7-12). For a discussion of views 
concerning Gentile uncleanness around the NT era, see 
Gedalyahu Alon's "The Levitical Uncleanness of Gentiles" 
in Jews, Judaism, and the Classical World: Studies in 
Jewi hs History in the Times of the Second Temple and 
Talmud translated by Israel Abrahams (Jerusalem: Magnes 
Press, 1977), 146-189. 
78A. M. Denis' "La Liturgie Nouvelle" emphasizes the 
role of the Spirit in the apostolic ministry of the 'new 
cult'. 
79This is the case, although f1 QJI? is mainly 
translated by Buo-s & in the LXX; note Daly, Christian 
Sacrifice, p. 143. 
80Sir 14: 11,34: 18,19,35: 1,6,38: 11,46: 16, 
50: 13,14; 3 Kings 7: 48; 1 Esdr 5: 52; Ps 40: 6, Dan 3: 38 
LXX, 4: 34 LXX, 3: 38 Theod. 9 of 15 are in Ben Sira. 
81Konrad Weiss, TDNT, vol. 9, 
56-87, (p. 68). 
82Acts 21: 26,24: 17; Rom 15: 16; Eph 5: 2; Heb 
10: 5,8,10,14,18. 
83Uses in Hebrews are found in 10: 5 (Ps 39: 7 LXX), 
10: 8 (Ps 39: 7 LXX), 10: 10,14 (of Christ's sacrifice or 
offering), and 10: 18 (speaking of there being no more 
sacrifice for sin). 
84According to 10: 14 it would appear that Christ 
himself offers the sacrifice, which according to 10: 10 is 
his own body. TO os. hires ' , h&- v 1"r"+' could be labelled 
epexegetical genitive, genitive of content or descriptive 
genitive, or objective genitive in that it relates to the 
active aspect of rdorgof. i . The emphasis of the verse is 
that the sanctification has taken place through a specific 
offering. It is thus the result of the sacrifice that is 
stressed. In view of 10: 5-9 it is appropriate to see both 
the content of the offering and the activity of the 
offerer as implied (see 7: 27,9: 26,10: 14). 
ý85The author's more common word 
for sacrifice, 8ýýt. t , is used directly in reference to Christ's 
sacrifice in 9: 26, and in a similar reading to 10: 18, 
Bvrii is used in 10: 26 to speak of no sacrifice for sins 
remaining. For a discussion of the conception of offering 
in Hebrews, see W. Stott's "The Conception of 'Offering' 
in the Epistle to the Hebrews", NTS 9 (1962-1963) 62-67. 
86F. F. Bruce, Commentary on the Epistle to the 





Corriveau sees vn'r-P #7/'V as "reminiscent of the 
expiatory sacrifices of the Old Testament" (Liturgy of 
Life, p. 200) ). N/twv is favoured to vrwv_ by - Metzgerin 
TCGNT (p. 606). Paul seems to prefer vrr, y. to 'rE, W, in 
references to Christ's death or sacrifice (note Rom 5: 6-8, 
8: 32; 1 Cor 1: 13,11: 24,15: 3; 2 Cor 5: 15; Gal 1: 4,2: 20, 
3: 13; Eph 5: 2,25; 1 Thess 5: 10). 
88See Gal 2: 20 and Eph 5: 25 for other uses of . 
3j--4triw 
and rr, P. cýrur, together in relation to Christ's love and death. 
89See, Gerhard Delling, " OOyf ", TDNT, voL 5, 
493-495. ftlwd: -L means "pleasing", "acceptable", "give 
satisfaction" (BAG, p. 319). Note especially Phil 4: 18. 
901n 5: 25 Paul commands that husbands love their 
wives as Christ loved the church and gave himself for "the 
church". Three iva clauses follow with cultic language 
that speaks of: (1) Christ's sanctifying work which is 
seen as accomplished through cleansing associated with the 
word P411A ", (2) Christ's presentation to himself of 
the church "in splendour" (RSV) without any corruptions of 
any kind, (3) the holiness and blamelessness of the church 
as the final result of what has been mentioned before. 
These ýr. & clauses all explain the significance of 
Christ's love for and death on behalf of his church. Such 
concepts have cultic origins, but have transcended the 
local cult due to the transcendence of Christ's cultic 
acts. The proclamation of the gospel is probably the 
referent as Paul speaks of the sanctification associated 
with the word (note Rom 10: 8). One need also note that 
the nature of the eschatological thrust of this text as 
the presentation of the church in total holiness is spoken 
of not so much as a future event (although this may be 
assumed), but as a definite act and accomplishment of 
Christ. In Rom 15: 16 we see the transcending of a local 
cultic picture, the obvious significance of gospel 
ministry, and the definite accomplishment of an acceptable 
sacrifice. 
91Rom 1: 5 (16: 26), 15: 14-21; also note 12: 1,14: 18, 
6: 12-13. 
92Especially when a sacrifice is seen as an act of 
obedience, acceptance of a sacrifice cannot really be 
separated from divine acceptance of the sacrificer. 
93We mention here those that will not be mentioned in 
the rest of the paragraph: Commentaries; Meyer, Brief des 
Paulus an die Römer, p. 618; Boylan, St Paul's Epistle to 
the Romans, p. 231; ; also see Wenschkewit z, "Die Spiri 
tualis ersing", p. 128-129); L. Gaugusch, "Untersuchungen 
zum Römerbrief. Der Epilog (15,14-16,27)", Biblische 
Zeitschrift, Band 24, Heft 1,1938-1939,164-184,2 2- 
266, p. 166); Weiss, "Paulus - Priester", p. 357; N. 
D. Nott, "Paul's Apostolate and Mission", p. 55; M. 
Hengel, "Die Ursprunge der christlichen Mission" NTS, 
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1971-1972,15-38 (pp. 19-20); D. Zeller, Juden und Heiden 
in der Mission des Paulus (Stuttgart: Katholisches Bibe - werk, 1973), pp. 282-284 for an argument that the offering 
involves the Gentiles and not the collection specifically; 
Nils Dahl, "The Missionary Theology in the Epistle to the 
Romans", 70-94 in Studies in Paul, p. 87; P. Bowers, 
"Studies in Paul's Understanding of His Mission", 
pp. 153-154. 
94Barrett, Romans, p. 275. 
95Käsemann, Romans, p. 393. Similarly E. P. Sanders, 
Paul, the Law, and the Jewish People (Philadelphia: 
Fortress Press, 1983, p. 171. 
96Cranfield, Romans, vol. 2, p. 756. 
97Schlier, "Die 'Liturgie", p. 250; Romerbrief, 
p. 431. 
98Leenhardt, Romans, pp. 367-368. 
99Ibid., p. 368. 
100See SB, vol. 3, pp. 153,315; Michel, Römerbrief, 
pp. 457-458; a passing reference is made by Leenhar t, 
Romans, p. 368; Eduard Schweizer, "The Church as the Mission- 
ary Body of Christ", NTS 8 (1961) 1-11 (p. 3); Black, 
Romans, p. 175; R. J. Daly, Christian Sacrifice, pp. 247- 
248; Most significantly for our concern is Roger Aus' 
"Paul's Travel Plans to Spain and the 'Full Number of the 
Gentiles' of Romans XI 25", NovTest 21 (1979) 232-262, 
(pp. 236-237), this work mentioned before publication by 
Nils Dahl, "The Future of Israel", pp. 137-158 in Studies 
in Paul, and referred to by F. F. Bruce in "The Roma- ns 
Debate -- Continued", p. 355; also note E. P. Sanders, 
Paul, the Law, and the Jewish People, who suggests that 
Pn aul's ent ri work, both evangelizing and collecting 
money had its setting in the expected pilgrimage of the 
Gentiles to Mount Zion in the last days" (pp. 171). 
101Denis, "La Liturgie Nouvelle", pp. 405-406; 
Corriveau, Liturgy of Life, pp. 151-154; D. W. B. 
Robinson, "The Pr sthood of Paul in the Gospel of Hope", 
p. 231. 
102Denis, "La Liturgie Nouvelle", pp. 405-406. 
103Corriveau, Liturgy of Life, p. 154. 
104The chief expounder of this interpretation was 
Johannes Munck, Paul and the Salvation of Mankind 
translated by Frank Clarke London: SCM Press, 1959), 
pp. 49-55. Munck has woven the collection project into 
the foundation of Paul's ministry (pp. 36-42). 
52.105Munck, 
Paul and the Salvation of Mankind, pp. 51- 
106Keith Nickle, The Collection: A Study in Paul's 
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Str (London: SCM Press, 1966), p. 134. He suggests 
that WjoogvoPca was the original reading (noting B, D, G). 
Although Metzger adds Ambrosiaster and Ephraem to the 
list, he rejects it, suggesting that -Aaoo? ojec -C is a later 
explanatory gloss, and that its general absence from the 
NT should make us aware of its secondary nature (TCGNT, 
pp. 537-538). We agree with Metzger, noting the lateness 
of other uses of /apooq"oýf"' (MM p. 175). Although 
vraporv, # i was probably not the original reading, the 
parallels between 15: 16 and 15: 31 need to be recognised. 
107Aus, "Paul's Travel Plans", pp. 232-262. 
108 Ibid., p. 236. 
109Munck's thesis has not gained general acceptance. 
Three works that challenge Munck's interpretation of the 
collection enterprise are N. D. Pott's, "Paul's Apostolate 
and Mission", pp. 210-241; Paul Bowers' "Studies in Paul's 
Understanding of His Mission", pp. 122-170; Zeller, Juden 
und Heiden in der Mission des Paulus, pp. 72-74,27T--297. 
For general cr tiques of Munck s perspective see W. D. 
Davies' review of Paulus und die Heilsgeschichte in NTS 2 
(1955-1956), 60-72, and Morton Smith's "Pauline Problems: 
Apropos of J. Munck, 'Paulus und die Heilsgeschichtel". 
HTR, 50 (1957) 107-131; Dieter Georgi's Die Geschichte der 
Kollekte des Paulus fur Jerusalem (Hamburg: Herbert 
Rei ch, l9-6-5T, ' along with Nickles The Collection seem to 
be the discussions that are most sympathetic to Munck's 
emphasis if not the details of his argument. 
110Dodd, Romans, pp. 226-227.1111bid., p. 227. 
112Ibid., p. 227.1131bid., p. 227. 
114Denis, "La Liturgie Nouvelle", pp. 405-406. 
115The concepts of apostolic calling of the Gentiles 
and the Holy Spirit's sanctification of the Gentiles are 
both under the Lordship of Christ, and in the general 
sense eschatological events. 
116Käsemann, Romans, p. 393. 
117Besides 
. 
trröýTiJ1. s (which is used explicitly 
concerning Paul 18 times [once in Ephesians, and 5 times 
in the Pastorals]), titles used are do; a os (Rom 1: 1; Gal 
1: 10; Phil 1: 1; Tit 1: 1), I//. (Kovoc (1 Car 3: 5; 2 Car 3: 6, 
6: 4,11: 32?; Col 1: 23,25; Eph 3: 7), d'E'o-tijos (Phm 1,9; Eph 
3: 1,4: 1; 2 Tim 1: 8) which is obviously used in the light 
of circumstances. Paul also speaks of himself as utrhfrnr 
xý/rra (1 Car 4: 1), and n rflvras (Phm 9). The 
following are examples of the many images or metaphors 
that Paul uses to describe his ministry. Some are 
explicitly stated, and others can be seen from the 
"language world" from which Paul borrows the image: 
architect (1 Car 3: 10); farmer (Rom 1: 13,15: 28? ); 
labourer (Phil 2: 16); runner (1 Car 9: 25?, Phil 2: 16); 
boxer (1 Car 9: 26-27); soldier (2 Car 10: 3-6); "match- 
maker" (2 Car 11: 2); parent (1 Car 4: 14-15), 2 Car 12: 14, 
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Gal 4: 19, Phm 10, Phil 2: 22? ); nurse (1 Thess 2: 7); 
member of cultic procession of some sort (2 Cor 2: 14-16); 
peddler (2 Cor 2: 17); ambassador-(2 Cor 5: 20). -Two -roles 
of Paul that appear as self-descriptions in the pastorals 
are K,; yovf (1 Tim 2: 7; 2 Tim 1: 11; see also Rom 10: 8; 1 
Cor 1: 23,9: 27,15: 11; 2 Cor 1: 19,4: 5,11: 4; Gal 2: 2, 
5: 11; 1 Thess 2: 9) and / 4isr. clos (1 Tim 2: 7; 2 1Tim 1: 11; 
see 1 Cor 4: 17; Col 1: 28). One must keep in mind the many 
references to FWgre-At*, - , and Paul's use of the verb 
C_j. 4-rr E Vjoru to sense Paul's self-understanding. Such 
references reinforce the picture of the 1 oov$ . References to o', h &i and ; r"ºpr/iýrrfrý must also be viewed 
to understand the importance of Paul's teaching ministry. 
Lastly, a Firiv,,,. d-os (Rom 15: 16) and cultic associations with 
ministry need to be mentioned (1 Cor 9: 13?, Phil 2: 17, Rom 
1: 9,2 Tim 1: 3,4: 6). (That Paul speaks of himself as an 
iQ/-w&-(2 Cor 12: 11) and a TT-4/ýqp. v& v (2 Cor 11: 23) need 
not be taken too seriously as a ministerial, role! But 
these references do reveal how easily Paul becomes 
metaphorical or figurative in his attempts to explain 
himself and his gospel. 
1181 Cor 9: 13-14 is a general reference to priestly 
ministry, and 2 Cor 2: 14-16 contains cultic language, 
although the image is difficult to be sure of. 
119We agree with those that see ray Bvv(. c $r. c f 
as hendiadys (ex. Corriveau, Liturgy of Life, p. 
119, Ralph P. Martin, Philippians (Grand Rapids: Wm. B. 
Eerdmans, 1976), p. 107. 
120N. D. Pott in "Paul's Apostolate and Mission" 
(p. 56) argues that Paul is the active agent in the offe- 
ring up of the faith of the Philippians in sacrificial 
service. He argues this on the grounds that (1) viii 
would be expected without nirTt"s if the contrary was the 
case, (2) it is not consistent with Rom 15: 16, (3) it 
fails to see the relationship Paul maintains with the 
community until the Day of the Lord. Thus, Pott disagrees 
with J. B. Lightfoot, (Saint Paul's Epistle to the Philip- 
pians [London: Macmillan antic. Co., 1898 , 
-p- 1_19, when- he- 
states, "the Philippians are the priests; their faith (or 
their good works springing from their faith) is the 
sacrifice: St Paul's life-blood the accompanying libation. 
Commentators have much confused the image by representing 
St Paul as the sacrificer" (similary Marvin R. Vincent, A 
Critical and Exegetical Commentary on the Epistles to the- 
Philippians and Phil on [Edinburgh: T. & T. Clark, -16-973, 
p. 71, Martin, Philippians, p. 107, and in basic agreement 
is Denis, "La Liturgie Nouvelle", pp. 622-626, and 
Corriveau, Liturgy of Life, pp. 117-138). With such 
strong support for the it estly service of the Philippians, 
we present our view tentatively. It does seem, though, 
that one does not have to negate the sacrificial service 
of the Philippians altogether (note Phil 4: 18), even if it 
is thought that Paul is speaking of his own ministry 
towards the Philippians here. In any case, the emphasis 
is not on an actual presentation, but the nature of the 
Philippians' lives and faith, which will prove by their 
perseverance that Paul has not run in vain (2: 16). It is 
425 
Pott's first and third points above that are the most 
helpful, and this eschatological picture of Paul's own 
responsibility allows for the idea that it is Paul who 
faithfully administers the self-offering of the 
Philippians' faith. 
121We have seen this developed above by Denis, "La 
Liturgie Nouvelle", and Schlier "Die 'Liturgiel" 
especially. 
122Nickle 
estimates that the collection took eight 
years to organize (The Collection, p. 92). Regardless of 
the exact time involved it is clear from Paul's letters 
that the project was significant (1 Cor 16: 1-4; 2 Cor 8-9; 
Rom 15: 25-32). 
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Fvnýorrr ýýr"s We have underlined the 
words common to both I r. clauses. 
124Paul does not present the collection project with 
grandeur, but with explanation and a call to prayer. It 
functions to say why he is not coming to Rome directly and 
to speak more of the nature of his ministry. We do not 
believe that Paul is hiding the real significance of the 
collection from the Roman church, because of uncertainty 
or unhappiness with the mother-church's position on it 
(contra K. Holl, "Der Kirchenbegriff des Paulus in seinem 
Verhältnis zu dem der Urgemeinde" in Gesammelte Aufsatze 
zur Kirchengeschichte, vol. 2, pp. 44-67, esp. p. 59). Nor 
do we think that the collection need be seen as a type of 
taxation, recognising Jerusalem as the centre of the world (contra Holl, pp. 58-62). This does not negate the possi- 
bility that the mechanics of the collection may have 
resembled the Temple tax (note Nickle, The Collection, 
pp. 74-99, where he concludes that the Temple tax pro ably 
provided a model for procedure, but was not the equivalent 
or impetus in any real way). For discussions of the 
collection that do not stress the Temple tax, a specific 
apocalyptic intention, or Isa 66: 20, see Beker, Paul the 
A stle, pp. 332-333; and Zeller, Juden und Heiden in der 
Mission des Paulus, pp. 72-74,279-284. Also see Gördon 
Fee sr XA71Z-in II Corinthians 1.15: Apostolic Parousia 
and Paul - Corinth Chronology" (NTS 24 [1977-1978], 533- 
538), and Klaus Berger's "Almosen für Israel" (NTS 23 
[1977], 180-204). We suggest that general ethical motives 
within the desire for unity between Jews and Gentiles 
under the Lordship of Christ can be seen as the backbone 
of the project rather than a specific apocalyptic hope. 
125Weiss, "Paulus - Priester", see this type of 
spiritualization as intrinsic to the cultus (p. 361). One 
could argue that the sacred or cultic nature of the 
community itself led to an easy transference of cultic 
language to other aspects of life (Exod 19: 6; Isa 61: 6). 
Israel was to be holy, because Yahweh was holy 
(Lev 20: 7-9,22-26). 
126Such references demonstrate the need for righteous 
426 
behaviour for cultic participation to be acceptable to God 
(Jer 6: 20,14: 10-12; Amos 5: 22; Micah 6: 6-8; Hosea 6: 6, 
8: 13-14; Isa 1: 10-23; Mal 1: 8-12 in light of 2: 13-17). 
Along another line of emphasis, cultic language is used in 
Isaiah's expression of hope for, the. glory of Israel, 
including the idea of the pilgrimage of the nations to 
Jerusalem (Isa 60: 5-7,61: 5-6,66: 19-21). For many other 
relevant texts see Roger Aus' "Paul's Travel Plans", 
pp. 242-260. 
127See Leo G. Perdue's Wisdom and Cult: A Critical 
Analysis of the Views of Cult in he Wisdom Literature of 
Israel and the Anci nt Near East l Missoula, Mont.: Scho- 
lars Press, 1977. Perdue speaks of the "appropriation of 
cultic language by the wise to express the sapiental 
emphasis on wise and righteous behaviour as contrasted to 
that of wicked and foolish behaviour" (p. 361). See for 
example, Wis 3: 4-19; Sir 34: 18-19,35: 1-6; 7: 29-32, and 
passages like Sir 7: 10 and 3: 30. Also see Prov 15: 8, 
21: 3,7; Pss 50: 14,23,51: 15-19,49: 6-8. 
128It is interesting to compare Paul's comments in 
15: 29 ( hv ký ýrrov tc'A oh. ýý ) after 
speaking about the collection (l5: 25-28) with the blessing 
added in Ben Sira after the reference to the aid to the 
poor (Sir 7: 32). 
129Note 
especially Gärtner, The Temple and the 
Community in Qumran and the New Testament; Klinzing, Die 
Deutung des Kultus in der Qumran Gemeinde und im Neuen 
Testament, Fiorenza, "r Cultic Language in Qumran and in he 
New Testament" for numerous references. Other studies 
that seek to see the NT and Qumran in the light of each 
other, especially in view of cultic language are Best's 
"Spiritual Sacrifice: General Priesthood in the New 
Testament"; McKelvey's The New Temple; and Daly, Christian 
Sacrifice, pp. 157-174. Daly sees the Qumran evidence as 
"the single most important non-biblical source for the 
background of the Christian idea of sacrifice" (p. 174). 
Although this may be the case, Paul's thought does not 
seem to be closely associated with the thought expressed 
in the documents of Qumran. 
130This 
seems to take up the idea of Israel's 
priestly standing Exod 19: 6 (cf. 1 Pet 2: 5,9; Rev 1: 6, 
5: 10). For a discussion of formal and literary questions, 
see K. R. Snodgrass' "I Peter 2: 1-10: Its Formation and 
Literary Affinities", NTS 24,1978,97-106. ' 
131As in b. B. Bat. lOa-10b. For numerous 
references, George F. Moore, Judaism in the First 
Centuries of the Christian Era: The age of the Tannaim 
Cambri ge, Mass.: Harvard Un versity Press, 1927), 
pp. 165-178; Ernst Bammel, " nr"Js, krA ", TDNT, vol. 6,885- 
915, pp. 900-901; Schrenk, " dory , &rl ", TDNT, vol. 2, 174-225, pp. 196-197; Bultmann, "'/e. , ; TA-77 TDNT, 
vol. 2,477-487, pp. 485-487; Sanders, Paul and Palestinian 
Judaism, pp. 113,133,200-205; and Benno Przybylski, 
Righteousness in Matthew and His World of Thought SNTS 41 
(Cambridge: CUP, 1980), pp. 67-73. 
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132Sanders, Paul and Palestinian Judaism, p. 208 with 
reference to b. B. Bat. 10a. 
133Sanders, Paul and Palestinian Judaism, p. 212, and 
the whole section for overview pp. 206-212 . 
134Nickle, The Collection, p. 88. 
135BAG, pp. 803-804; MM, pp. 617-618. 
136One 
needs to be careful in seeing too much in the 
harvest motif, especially as the diversity of contexts do 
not suggest a technical nuance to harvest words (1 Cor 
9: 7; Gal 5: 22; Eph 5: 9; Phil 1: 11,22,4: 17; 2 Tim 2: 6; and 
Rom 1: 13,6: 21,22,15: 28). It could be, though, that Rom 
1: 13, and 15: 28 indicate a harvest motif is in Paul's mind 
in relation to ministry, and suggest a particular emphasis 
due to Paul's reflection or the time of writing. 
137See J. L. Magnus, "Pentecost", Jewish 
Encyclopaedia, vol. 9, pp. 592-595; G. F. Moore, Judaism, 
vol. 2, pp. 43-54; E. Lohse, " fFvrn Koury ", TDNT 
vol. 6, pp. 44-53; J. C. Rylaarsdam "Feast of Weeks", in 
IDB, vol. R-Z, pp. 827-828; J. D. G. Dunn, "Pentecost", 
NIDNTTh, vol. 2, pp. 783-788. This would have been a good 
time for the delivery of the collection; Josephus, Ant. 
14.10.12 [Loeb 7, pp. 568-569] and Philo, Leg. 311-518 
[Loeb 10, pp. 156-159] 156 [Loeb 10, pp. 78-81] 216 [Loeb 
10, pp. 112-113. 
138Lohse, " rrervjrocr. ", p. 47; Rylaarsdam, "Feast 
of Weeks", p. 827; Samuel Sandmel, Judaism and Christian 
Beginnings (New York: OUP, 1978), p. 217. See Exod 34: 22; 
Deut 16: 10; Lev 23: 16; Num 28: 16; Tob 2: 1, Jub 6: 21,22: 1- 
5; 2 Macc 12: 32; Josephus, Ant. 3.10.6 - 3.12.3 [Loeb 4, 
pp. 438-457] 
139Lev 23: 16, Num 28: 16. 
140Num 28: 26-31, the cereal offering of the new 
grain at the feast of weeks, also Lev 23: 16; Neh 10: 32-39 
with the connection between Temple tax and bringing of the 
first fruits; 1 Chron 16: 28-29 (Ps 96: 7-8) with its call 
to the people to bring an offering and to come before the 
Lord; 2 Chron 32: 23 with gifts brought to the Lord so that 
the nations respected Hezekiah greatly. Note also, Mal 
1: 10-12 with its 6vr4c K. rA"cp. ýý (l: ll) offered among the 
Gentiles, for the Lord's name is great among the nations. 
The idea of the wealth of the nations coming to Jerusalem, 
and the acceptable offering being presented will be dealt 
with below (Isa 60: 5-7,61: 6,66: 20). That so many texts 
do present themselves as having some relevance should make 
one very careful in suggesting any one text as a specific 
source, unless Paul makes this clear. 
141Roger Aus, "Paul's Travel Plans", p. 232-262. 
142Ibid., 
p. 237.143Ibid., p. 238. 
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1441bid., p. 241.145Ibid., pp. 242-246. 
1461bid., pp. 246-247.147Ibid., pp. 257-260. 
148Ibid., pp. 260-261.1491bid., p. 261. 
1501bid., p. 261. 
151The exception could be, according to Aus, in 
2 Thess, whichhe argues elsewhere is dependent on Isa 66 
("Comfort in Judgment: The Use of the Day of the Lord and 
Theophany Traditions in Second Thessalonians 1" [Ph. D. 
Diss. Yale University, New Haven, Conn, 1971] ). Also see, 
"The Relevance of Isaiah 66: 7 to Rev. 12 and 2 Thess. 1", 
ZNW 67 (1976) 252-268; "God's Plan and God's Power: Isaiah 
66 and the Restraining Factors of 2 Thess 2: 6-7", JBL 
96/4,1977,537-553; for Aus' dealing with this objection 
of little Pauline evidence for the pilgrimage motif and 
its relevance to the collection, see "Paul's Travel 
Plans", pp. 261-262. 
152Aus, "Paul's Travel Plans", p. 262. 
153 Ibid., p. 262.1541bid., p. 262. 
155See Nils Dahl's Studies in Paul, and specifically 
"The Missionary Theology of Romans", "Promise and 
Fulfillment", pp. 121-136, "The Future of Israel", 
pp. 137-158; also J. C. Beker, Paul the Apostle, 
pp. 328-347, and studies cited n note 109. In general, 
we agree with the eschatological picture put forth by 
Gordon E. Ladd in A Theology of the New Testament (Grand 
Rapids: Wm. B. Eerdmans, 197T, pp. 550-5 8. 
1561f Paul was using Isa 66: 20 messianically, he 
might have included kvpiw ( (1117'j ) to show that he was 
thinking of a presentation of an offering at the feet of 
the Lord Jesus. He does not do this, and it would not 
seem to be a likely interpretation. 
157J. F. Stenning has . YJa712 fori70)D and x'1109 ?. D/. 7 
for Of1H ý_l -k 
?D 
(The Targum of Isaiah [Oxford: Clarendon 
Press, 1949], p. 223). 
158No apocalyptic scheme is explicit in 1 Cor 16: 1-4, 
2 Cor 8-9, or Rom 15: 25-27, even in light of Gal 2: 10. 
159Aus, "Paul's Travel Plans", p. 262. 
160John G. Gager Jr. (in "Functional Diversity in Paul's 
Use of End-Time Language", JBL 89 (1970) 325-337) shows 
the need for care in the evaluation and connection of such 
language. 
161Wuellner, "Paul's Rhetoric of Argumentation in 
Romans", pp. 162-168. 
162As we have mentioned, this may be why Paul appeals 
to past teaching (6: 17,16: 17-19), and why he leads into 
the apology in 15: 15b-21. 
163For a listing of the OT quotations in Romans, see 
Ellis, Paul's Use of the Old Testament, pp. 156-172. The 
OT references below are according to LXX notation. (1) 
On mission itself: Rom 10: 15 - Isa 52: 7; Rom 10: 19 - Ps 
18: 5; Rom 15: 21 - Isa 52: 15. (2) On the gospel and 
Gentile inclusion: ? Rom 1: 17 - Hab 2: 4?; Rom 4: 17 - Gen 
17: 5; Rom 9: 25-26 - Hos 2: 23,1: 10; Rom 10: 11 - Isa 28: 16; 
Rom 10: 13 - Joel 2: 32; Rom 10: 19 - Deut 32: 21; Rom 10: 20 - 
Isa 65: 1; Rom 15: 9-12 - Ps 17: 50, Deut 32: 43, Ps 11: 61, 
Isa 11: 10. (3) On Israel's rejection of the gospel, the 
remnant, and inclusion: Rom 2: 24 - Isa 52: 5; Rom 9: 27-29 
- Isa 10: 22-23,1: 9; Rom 9: 33 - Isa 8: 14,28: 16; Rom 10: 16 
- Isa 53: 1; Rom 10: 21 - Isa 65: 2; Rom 11: 3-4 -3 Kgs 
19: 14,18; Rom 11: 8 - Isa 29: 10, Deut 29: 4; Rom 11: 9-10 - 
Ps 68: 23-24; Rom 11: 26-27 - Isa 59: 20-21,27: 9. 
164Paul could have seen his own ministry within this 
servant-framework, but it is more likely that he saw 
himself as the sacred minister of the Messiah, who is able 
to continue his eschatological ministry through Paul. 
Thus Paul acts as the priestly servant of Christ, enabling 
the servant of the circumcision (15: 8) now to be the hope 
of the Gentiles as Son of God in power (15: 13,1: 3-4). 
The Christ as Lord calls forth the obedience of the 
Gentiles through his apostle, and thus the Messiah of 
Israel is proclaimed to the nations. (For an interesting 
parallel to the idea of being a priestly servant on behalf 
of the Messiah to the Gentiles, see the excursus at the 
end of the chapter on the Testament of Levi). 
165For text, M. De Jonge, The Testament of the Twelve 
Patriarchs: A Critical Edition of the Greek TexttLeiaeen: 
E. J. Brill, 1978), pp. 24-50; also R. H. Charles, The 
Apocrypha and Pseudepigrapha of the Old Testament, vol. 2, 
Pseudepigrapha (Oxford: Clarendon Press, 1913), pp. 304- 
315. On critical issues, which cause us to be very 
cautious in making any further connections between T. Levi 
and the NT, see H. D. Slingerland's The Testament or the 
Twelve Patriarchs: A Critical History of Research 
(Missoula, Mont.: Scholars Press, 1977T and M. De Jonge, 
"The Main Issues in the Study of the Twelve Patriarchs", 
NTS 26 (1979-1980), 508-524. 
166Anders Hultgard, "The Ideal 'Levite', the Davidic 
Messiah and the Saviour Priest in the Testament of the 
Twelve Patriarchs", in Ideal Figures in Ancient Judaism: 
Profiles and Paradigms, ed. by J. J. Collins, and G. W. WE. 
Nickelsburg (Chico, Cal.: Scholars Press, 1980), 93-110. 
1671bid., Hultgard attempts carefully to discern 
sources, and reconstruct the history of the document. We 
have just presented a flat reading of the text, since we 
are less sure about the pre-history of the text. 
168Barbara E. Thiering, "Inner and Outer Cleansing at 
Qumran as a Background to New Testament Baptism" NTS 26 
(1980), 266-277, (p. 277). 








A. Basic Conclusionsl 
In the light of the two main sections of this study, 
we now offer the following conclusions. '. Romans is a 
valuable document for the study of Pauline, and indeed 
early Christian use of cultic language. It is important, 
because instead of comparing uses of, cultic language from 
various sources, Romans stands as a unified piece of 
Pauline apologetic and paraenesis in the form of an 
apostolic-ambassadorial letter. As datum, it is a source 
for possible differing uses of cultic language that can be 
studied with the purpose(s), situation, structure, and 
argument of one document in mind. 2 
We stated after our evaluation of Wenschkewitz that 
the burden of proof lay upon those who would seek to 
unify the various uses of cultic language, especially 
within a theological structure. 
3 This is the case for 
Romans as well. Our study of Romans 11: 16aýindicated that 
one need not see all the cultic language in Romans as 
integrated within an intended cultic picture. Rather, 
this text reminds us of Paul's ability to use cultic lan- 
guage abruptly, almost in passing, in a situation that 
does not call for it. 4 Consequently, we need to state our 
understanding of Paul's intention in his use of cultic 
language before we can suggest further implications. 
(1) Paul does not use cultic language to form a 
unified picture of a Christian cultus which would chal- 
lenge or deny the Jewish cultus. The language itself is 
not unified, nor possible images (in such texts as [(3: 25, 
5: 9), 8: 3], [12: 1], [1: 9,15: 16]), and there is no overt 
polemic against the cult. The uses of cultic language 
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that we have observed, suggestýthat-Paul was not 
attempting to challenge Jewish cultic practice explicitly. 
(2) Although, it is probably not*the; case -that Paul 
expected his readers to combine the cultic ideas expressed 
in (3: 25 [5: 9], 8: 3), 12: 1 and 15: 16, it is ' the , case that 
the 'cultic' structuring of the letter, - and . the, purpose of 
the letter can be viewed together to help in assessing the 
role of the cultic language. The purpose is apologetic, 
and in the light of 1: 9,12: 1,15: 16, it seems that a 
priestly understanding of gospel ministry may be a struc- 
turing theme. We do not suggest that the cultic elements 
of Paul's apologetic for the gospel (3: 25,, [5: 9], 8: 3), as 
they have been presented, have been constructed carefully 
to support this structure and theme, but they are also 
understandable as a part of Paul's apologetic. But the 
possibility that Paul has used cultic language and ideas 
to support his gospel of justification is strengthened by 
noting the broader 'priestly' structure. 
Therefore, although the cultic images may not combine 
('vehicles'), the referents they explain and illustrate 
('tenors') may need to be viewed together because of the 
various uses of cultic language, and the structure of the 
letter. Paul has creatively used cultic. language to 
explain and strengthen his apologia for his gospel, as 
he does later with his paraenesis and apostleship. 5 The 
formality intrinsic to this letter of introduction, the 
Jewish-Christian roots of the church of Rome, and espe- 
cially Paul's own reflection on the gospel and ministry at 
that specific time are all factors in the way he chose his 
language in the letter. 6 The nature and structure of the 
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letter directs attention to the texts with cultic language 
(especially 3: 25,12: 1,15: 16), and allows one to view 
these texts together, even though Paul does not appear to 
combine the cultic ideas or associated images. 
Having noted our dependence upon H. Schlier at the 
outset of this study, here we state the difference between 
our conclusions. We differ from Schlier in that we do not 
present a unified picture of sacrifice drawn from the 
implications of Paul's priestly apostleship. It is Paul's 
union of gospel and mission that we emphasize, and that 
union allows for the union of 'cultic' elements in a 
general way. Interpreters like Schlier may seek to view 
the implications of Paul's cultic language for presenting 
a unified picture of sacrifice, but we must stop before 
this point because it seems to us that in attempting to do 
this we would be moving away from Paul's intention in the 
letter. Implications in the light of Paul's intention in 
the letter will be suggested in our Final Comments. 
With the help of cultic language, Paul, the priestly 
apostle defends his missionary theology and ministry in 
Romans. Paul's cultic language in 3: 25,5: 9, and 8: 3 is 
probably used in the light of the Jewish-Christian tradi- 
tion at Rome, and so Paul used cultic language to support 
his gospel. Although the cultic language in 12: 1 and 
15: 16 need not be Jewish cultic language specifically, we 
have suggested that it probably reflects Paul's use of 
basic cultic ideas that he ultimately would associate with 
the Jerusalem cultus, rather than general pagan cults. 
Here again Paul uses language that is fundamental not only 
to religion in general, but to the Jewish religion in 
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particular, because of the central role of cultic ideas 
and indeed the cultus in the history of Israel. Cultic 
language is the language of worship, appropriate for a 
formal correspondence and a correspondence that seeks to 
argue from common ground. The effect of the'cultic 
language is to strengthen Paul's'apologetic by appealing 
to fundamental and central truths that his audience would 
understand and respect. 
The cultic language has the effect of grounding the 
eschatological gospel in religious tradition, as expressed 
in the OT, and revered at Rome. Paul clearly ties, his 
gospel of justification by faith into the history of 
salvation (4: 1-25, chapters 9-11), and he states agreement 
with the tradition received at Rome (6: 17, "16: 17). He is 
concerned about dissensions (16: 17-19), and the paraenesis 
clearly emphasizes unity and tolerance on the basis of 
faith (esp. 14: 1-15: 13). The cultic language is formal 
religious language that has a cohesive role with his 
audience. Occurring at the significant places it does, it 
presents basic religious ideas that will support the 
priestly apostle's message. Paul's gospel of salvation 
and his apostleship are grounded in the history of salva- 
tion by using ideas associated with one of'the central 
elements of that history: cultic sacrifice. 
B. Historical Implications of Paul's Use of 
Cultic Language in Romans Cfootnote 7j 
Romans suggests that Paul did not present the cultus 
as an aspect of his gospel or ethic, although he recog- 
nised its place in the history of Israel and therefore in 
the history of salvation (9: 4). More significantly, 
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Romans indicates that Paul could use: -cultic. language in- 
an apologetic way without any substantial; statement about 
the cultus itself. We have assumed that Paul's audience 
consists of both Jews and Gentiles. If Paul was concerned 
particularly with the issue of unity, then, it would seem 
that he did not expect this cultic language to be a 
problem for interpretation or of controversy,, even at 
Rome. With these basic observations. in mind, we will 
consider further historical implications. 
(1) It is difficult to isolate any one aspect of 
early Judaism that seems most similar to, Paul. in respect 
of his use of cultic language outside of-Jewish- 
Christianity itself. Paul does not give evidence for 
having the same type of interests or, the same kind of 
synthesis of Hellenistic and mystical ideas'as Philo 
does. 8 At the same time, Paul does not seem to reflect, 
in his use of cultic language, the extreme, cultic-ethical 
thought presented in the Qumran documents. 9 Paul, a man 
of Pharisaic background, 10 stands possibly'as_the first 
user (in terms of extant material) of cultic, lap_ gu aae in 
relation to the eschatological saving activity of God in 
Christ. ll This distinctive element within Paul's thought 
and the expression of it in cultic language places Paul at 
the beginning of Christian tradition. 
12 The use of cultic 
language in a soteriological context is an indication of 
a shift within early Judaism, here represented by Paul, 
in which Christ is placed within a new understanding 
of God's salvation. At the same time it is an indication 
of Paul's desire to place his eschatological gospel within 
a tradition of familiar religious ideas. This 
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eschatological gospel indicated the fulfillment of God's 
promise to the patriarchs, and the continued faithfulness 
of God to Israel. 
(2) It is the distinctiveness. of 'Paul's. 'Christian' 
eschatological and universal soteriology, that has 
allowed for the use of cultic language Which does not have 
explicit effect on the present cultus. There is a broad 
dimension to Paul's soteriologicalthought herethat- 
leaves Jewish cultic religion as something that ma, haye 
been faced at the practical level occasionally, but was 
not an issue in the formulation of Paul's gospel. , The 
fact of Christ's Lordship, in view ; of : deäth and resurrec- 
tion, causes Paul to re-structure his Jewish. religious 
tradition in the light of this eschatological situation 
and the saving events themselves. God's salvation. 
according to His promise and covenantal righteousness is 
now revealed and therefore understood as being in-and 
through Christ, and proclaimed in the gospel. It is at 
the most fundamental level that-God's activity in Christ 
causes the renewed understanding of Paul's religious 
tradition. ., r- 
In Paul's theology, Christ and Temple are not seen as 
potential rivals, probably because of. the subservience of 
all things to Christ, and the viewing of-all things in 
light of God's salvation in Christ. 
13 Paul's ministry, 
and especially his foreseen ministry in Rome, did not 
apparently involve him in direct conflict over issues 
specifically related to Temple practice. There was- 
obvious conflict concerning Torah obedience, and although 
this may have included some responsibility towards the 
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Temple, this was not in and of itself an issue for.. the, -' 
Gentiles to whom Paul ministered. 
14 
.ý This -issue- would have 
been dealt with as subsidiary to the circumcision issue 
under the fundamental question - does -a Gentile convert to 
Christ need to become a proselyte to Judaism?;, Paul -- 
clearly did not see circumcision as a responsibility of:, 
converts, and thus he clearly did not desire that converts 
become religious Jews, nor apparently take on, -the Jewish 
responsibility for Temple maintenance.: Paul deals with 
the issue of Torah obedience in relationýto his argument 
concerning justification by faith, but-. there are no clear 
indications that the Temple has any. 'role in that argument. 
The problem of Gentile uncleanness, -which was a rea- 
son for Temple prohibition, may have' been in Paul's mind 
in Rom 15: 16 when he speaks of sanctification through the 
Holy Spirit as the assurance of the acceptable offering of 
the Gentiles. 15 But here Paul seems, tobe, concerned with 
the fundamental idea of acceptability before God,. rather 
than entrance into the literal Temple. Again, --wegare 
dealing with the suggestive use of cultic ideas that can 
function meaningfully outside of the-specific issue 
related to the Temple. It may have been that insistence 
upon Gentile support of the Jewish cultus would have 
resulted in a stern response from Paul, but this 
does not seem to have been the primary'issue in the 
mission context. Issues of initiation and the nature of 
the gospel itself were crucial to Paul and, at this level, 
he makes it clear that justification is by faith, and 
initiation into the Christian community does not involve 
circumcision but faith and baptismal union with Christ. 
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(3) In Paul's gospel Christ becomes God's moans of 
dealing with sin for both Gentiles and Jews in an abso- 
lute, eschatological sense, and thus any sotoriological 
significance to the cultus seems surpassed. In principle, 
cultic atonement becomes a paradigm which given theo- 
logical support to Paul's gospel of justification by faith 
(3: 25). But what is interesting is that this did not 
demand careful further explanation on Paul's part. Thin 
may have been the case because Paul's audionco was 
familiar with cultic ideas, and because cultic language 
was already used within the Christian tradition 
(especially when one considers worship contexts Co. g., 
Eucharistic and baptismal settings]). Within thin 
framework, Paul's positive use of cultic language oxplaina 
his gospel without clear further implicationo. Bute thin 
is possible because salvation in Judaism wan not confino( 
to the Temple as such, but God's elective grace and divine 
acceptance. Temple worship and functions oxprooaod thin 
grace and acceptance, but it did not possess it or confine 
it absolutely. This was especially the cane after SGG 
B. C., when exilic and diaspora Judaism formed around 
the Law and synagogue. It may be that, although tho 
Temple maintained its national and religious significance, 
cultic thought affected piety at a broader level oven when 
the cultus itself was not a concern. Cultic idoao, and 
the basic belief in the efficacy of the cultuo, wore 
maintained in Jewish communities through the reading of 
the Law itself, regardless of actual Temple involvement. 
The pervasiveness of cultic thought is reflected in the 
common use of cultic language in such a diversity of ways 
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and within such a diversity of groups. The using of 
cultic thought forGod's justification in Christ may 
therefore draw on cultic ideas that were familiar without 
necessarily focusing attention on the issue of the 
cultus itself. 
Although this evidence would seem to support Francas 
Young's perspective presented earlier, the disagreement of 
Hengel and Young is not ultimately settled by the evidence 
in Romans. 16 Paul's eschatological understanding of oalva- 
tion would seem to render the cultuo unnecessary, but thin 
does not mean that he in some formal nonce rejected the 
Temple or called others to do so. It is helpful, though, 
to keep in mind the fact that sacrifice, and the cultuo 
itself, could be understood on different lovolo, and that 
makes us cautious about seeing any formal break with the 
Temple. The suggestion of early church detachment from 
the Temple may be explained on the baoio of practical, 
political, or soteriological grounds. Romano dooo not 
clearly affirm such a detachment, although it may present 
possible soteriological reasons for it. 
(4) Paul says little directly about his undorotanding 
of the present priesthood, or the Temple. What must ba 
seen as most significant is the Christ-centred theology 
and soteriology of Paul. It is within thin broad pornpoc- 
tive that one must view Paul's use of cultic language, 
which does not seem to be part of a programmatic attempt 
to 'spiritualize' cultic ideas. Cultic language in caught 
up in the attempt to explain the gospel, ethics, and 
apostleship. 
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C. Theological Implications of Paul's Use of 
Cultic Language in Romans Tfootnote 17) 
1. Cultic Language in the Apologetic for the Gospel 
The cultic language used in this context is the most 
difficult to describe. It seems to support Paul's 
argument, but cultic ideas are not developed as such. 
Paul does not use the word Ouriv( speaking of Christ, and 
this at least indicates that Paul is thinking more 
broadly. Paul is speaking of the role of Christ within 
salvation understood theologically and eschatologically. 
The implicit sacrificial role of Christ within this frame- 
work is not viewed so much as an act of Christ, but as 
God's purposeful activity. This is especially the case, 
if we are right in suggesting Paul's awareness of the 
e do I mercy seat' connotations of the word r A*(a rhjo rov 
used in relation to Christ. Christ is set forth by God as 
the one who makes possible an atonement that can be 
received through faith, and this was made possible by 
means of Christ's own blood. Although the self-offering 
of Christ may be implicit in these verses, in 3: 21-26 the 
focus is on the righteousness of God and justification by 
God. Christ functions within this eschatological revela- 
tion to bring about deliverance from sin, which involves 
the just justification of sinners. 
The cultic language and ideas give traditional theo- 
logical content to Paul's eschatological-forensic notion 
of justification. The ultimate cultic model and type for 
eschatological acquittal is the atonement offered by God 
on the Day of Atonement through the sprinkling of sacri- 
ficial blood before and on the mercy seat. On the basis 
of such a provision within the covenant context, the 
441 
cumulation of unforgiven sins throughout the year were 
forgiven by God. Paul's understanding of the death of 
Christ operative within the eschatological activity of 
God could have received support by means of this cultic 
background. Christ's death functions in such a way 
that He can be spoken of as the atonement for and through 
faith. "Through faith" designates the basis of God's 
covenantal blessing of forgiveness. Paul does not develop 
this in context, but it is clear that faith is the basic 
covenantal responsibility of God's people (4: 1-25). The 
traditional theology affirms the justice of God in 
providing a just means of forgiveness for the sins of all 
(3: 23-24), a justification received through faith 
(3: 21-22). Man, as sinner (3: 23), awaiting the judgment 
of God (2: 16), and indeed subject to the wrath of God 
(already revealed 1: 18, and to be revealed 5: 9-11), is 
justified by faith. 
The mediating role of Christ is expanded in 5: 9-11, 
because Paul distinguishes between justification and 
salvation. On the basis of justification salvation from 
wrath is secure through Christ. Here Paul seems to be 
referring to the resurrection life of Christ as well as 
his death. It also seems that Paul moves away from cultic 
language when speaking of salvation through the life of 
Christ. The sacrificial language served its purpose in 
explaining the death of Christ within the eschatological 
purpose of God: but the sacrificial language is not needed 
to explain the continuing role of Christ in view of his 
resurrection life. 
The theological framework for sacrificial language 
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may be seen again in 8: 3-4, where God's ability to save is 
presented in terms of Christ's role in relation to sin 
within his God-given mission. Here again the act of 
sacrifice is not emphasized as being Christ's. The lan- 
guage indicates that Christ functioned in a way that the 
Law could not to bring about forgiveness of sin and life 
in the Spirit. The idea of no condemnation is intrinsi- 
cally tied here to eschatological existence which is 
brought about through the death of the body of Christ, and 
the potential and actual life in the Spirit. 
The cultic language does not seem to describe so much 
the activity of Christ as the role of Christ within this 
salvation that is the result of the power of God revealed 
and presented in the gospel that Paul proclaims. In this 
regard, S. W. Sykes' bifocal view of sacrifice may be 
mentioned, since he has noted the fact that sacrifice 
can function at different levels of the Christian story. 
In Rom 1-11 the theological framework places cultic and 
indeed sacrificial thought within the 'God' side of the 
Christian gospel. That does not mean that the cultic 
language does not centre around the death of Christ, 
because it does. But, it means that this death is viewed 
within the broader purpose of God's saving activity, 
rather than as a sacrificial act that can be repeated by 
Christians. Christ's own self-offering is not the 
emphasis of the cultic thought in this section of Paul's 
letter, regardless of Paul's teaching elsewhere. 18 
2. Cultic Language Introducing the Ethics 
of the Gospel (footnote 19) 
The sacrificial language in 12: 1-2 speaks of the 
443 
justified-baptized community's consecration and renewal, 
which should result in obedience to the paraenesis to 
follow. The unity between chapter 6 and 12: 1-2 must be 
acknowledged, although any implicit reference to the 
sacrifice of Christ must be assumed and is not emphasized 
by Paul. The language in Rom 12: 1-2 is more reminiscent 
of Rom 1: 25-28, and so we suggest that Paul here calls for 
a response to the gospel that is authentic and God- 
pleasing rather than the false worship that characterizes 
man subject to wrath. The pericope is primarily theo- 
logical (3 uses of OfO s ), rather than Christological, 
which leads us to state a few implications that are impor- 
tant for the discussion of Christian sacrifice. 
The paraenesis of 12: 3-15: 13 is descriptive of the 
particular outworkings of the rational worship of God that 
Paul desires for the Roman church. Paul does not repeat 
his sacrificial description of bodily presentation, but 
his climax in 15: 7-13, and the cultic self-description of 
15: 16 maintain this worship and cultic framework for the 
paraenesis. As Daly has noted, the Christian sacrifice, 
at least in this context, is "practical and ethical". 20 
This 'sacrifice' is a response to the gospel, mediated by 
the apostle, resulting in a contingent ethic that empha- 
sizes the need for unity within the worship and life of 
the church. In this context, Christ is an example of self- 
denial and acceptance of others (15: 3,7), and indeed the 
Christian is to be like Christ in moral purity (13: 14, is 
to be clothed with the Lord Jesus). But the sacrificial 
language itself does not seem tobe related to the 
sacrifice of Christ as expressed in the earlier part of 
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the letter. 21 It is the general concept of life yielded 
to God and pleasing to God in response to God's mercy (as 
indeed pictured in baptism) that seems to have called 
forth the sacrificial description. This description 
implicitly places Paul before the community in the role of 
priestly exhorter calling forth that which pleases God. 
3. Cultic Language in the Description of 
the Apostolic Ministry of the Gospel (footnote 22) 
The cultic language in 15: 16 emphasizes the authority 
and universality of Paul's ministry. 
23 Paul's authority 
gives him the right to expect acceptance at Rome and to 
hope for support for future mission. The cultic image 
does not define the cultic acts of the apostle as such, 
but speaks of gospel ministry as a, sacrificial service. 
This means enabling the acceptable offering of the Gen- 
tiles to take place, which is assured through the Holy 
Spirit. Although it is clear that Paul does mediate 
Christ to the nations (15: 18 and the emphasis of Schlier), 
this is not the priority of the actual cultic thought. 
One should not think in terms of mystical union with 
Christ, either mediated through baptism or Eucharist. 24 
Rather, Paul's cultic idea is particularly relevant to the 
notion of Gentile acceptability, and consequently is 
eschatological. The Christ who ministered to the circum- 
cision (15: 8), now as risen Son of God (1: 4) and ruler of 
the Gentiles (15: 12) calls for the obedience of the 
nations through his chosen apostle (1: 5,15: 18). This 
ministry is a grace, a divine appointment (1: 5,12: 3,15: 
15b) that brings the Gentiles into the acceptable worship 
of God's people by means of the Holy Spirit (12: 1,15: 16). 
The cultic aspects of these ideas are commensurate with 
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the nature of the present Lordship of Christ. They are 
not tied so much to the sacrifice of Christ as to Christ's 
Lordship and the Gentile mission. As Denis has noted, 
the present realm of the reigning Messiah is that of 
the Spirit. 25 For us, this means that the proleptic 
experience of the salvation of God has come in Christ, 
although the redemption of the body and the parousia of 
Christ are still awaited. This salvation, which involves 
the forming of the church of God, is mediated through the 
gospel (1: 16); it is proclaimed by the priestly ambassador 
of Christ Jesus. At the same time, the risen Lord calls 
forth the obedience due him from the Gentiles through this 
same agent. 
D. Final Comments: Cultic Language in Romans 
One needs to keep in mind the missionary purpose 
of Paul in the letter, and the way his mission is tied to 
his soteriology in seeking to describe Paul's use of 
cultic language in Romans. Paul presents the gospel as 
the 'locus' or means of salvation (1: 16-17), since through 
the gospel proclamation justification is accepted and 
entered into by faith. This gospel/faith relationship, 
which is fundamental to the missionary proclamation 
and task, brings salvation to the hearer of the word 
of Christ, as well as the agent of sanctification 
(15: 16). 
The use of cultic language affirms the fundamental 
sufficiency of Paul's missionary gospel for salvation. 
Included in the gospel is the means of atonement, the call 
for authentic worship, both of which are presented by the 
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priestly apostle. 
26 Such supportive ideas convey the 
'power of the gospel' and the authority of the apostle. 
Implicit within the dynamic of this gospel of 
salvation is universality, and geographical de- 
centralization, although Jerusalem may still be respected. 
Salvation, including deliverance and forgiveness, can be 
experienced wherever the gospel is preached, and is not 
associated with a temple or shrine. One enters into the 
realm of divine grace by faith, and thus the gospel 
message is 'power', that which can facilitate divine-human 
encounter on peaceful terms. The priestly apostle func- 
tions as a mediator of divine grace and power, indeed the 
very work of Christ himself takes place through the apos- 
tolic ministry. 
As the concluding thrust of this thesis we want to 
highlight the astounding claims of Paul in Romans concer- 
ning 'power', a 'power' that he ministers. For Paul 
claims to proclaim a gospel that is salvation for those 
who respond to it. In a sense, he is a travelling priest 
who calls people into the place of God's grace and power, 
where they can experience peace with the deity, and offer 
authentic and pleasing sacrifice. 
The cultus, in the history of Israel, symbolized and 
actualized the means of salvation, being the place of 
revelation and atonement. Although the Law itself was 
now more significant in the daily life of the Jews, the 
cultus was the place where God had chosen to dwe 11, and 
constantly re-affirmed His covenantal relationship. 
Through atonement and forgiveness the people of God were 
able to worship God with ritual sacrifices. Thus, the 
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Temple was a place where the 'power' of God for salvation 
was symbolized and demonstrated. 
Within Paul's gospel, these basic Jewish cultic 
ideas that ultimately have to do with God's gracious power 
of salvation, are clearly 'mobile'. 
27 This is the case 
without criticism of the cultus, or a conscious unified 
Christian interpretation of the cultus. Rather, without 
attempting either, Paul has supported his gospel and 
ministry with cultic ideas in a remarkably comprehen- 
sive way. The effect of this, regardless of Paul's inten- 
tion, is that the gospel becomes the 'locus' or means of 
cult-like religious power. Basic ideas of propitiation 
and atonement, sacrifice and worship, and priestly service 
and sacrifice are incorporated into the gospel. In short, 
basic religious ideas are caught up and proclaimed as part 
of Paul's gospel. 
Paul's gospel was not an appendix to his Judaism. It 
'relativized' his religion in a particular way so that it 
pointed to Christ as the Lord of God's salvation to Jew 
and Greek (see footnote 27). Thus despite the varying 
uses of cultic language in Romans and the different 
degrees of Pauline creativity, the letter can be viewed as 
announcing that the power of a religious cultus is made 
available to men wherever they are. We are not saying 
that this was a new phenomenon, since this was happening 
generally, and even within Judaism (as Smith suggests). 
But this observation indicates the religious strength of 
Paul's claims in this letter. 
The content of Romans is such that it is easy to 
focus on the details of Paul's argument, and in the 
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process to lose the boldness and the dynamic of the 
message. Paul claims to speak of, and to mediate in his 
ministry, the power of God. The purpose and result of 
this power is salvation, a justification and forgiveness 
by grace, leading to a worship that involves obedience to 
God as a community. This is no small claim. 
Paul's audience is being prepared to meet a man who 
functions as a priest, bringing the means of atonement, 
and administering sacrifice. Such a description calls for 
the acceptance of the gospel, and the support of the 
priestly ministry. Paul may not have realized 
how the cultic elements of his gospel apologia fit within 
the broader picture. But the very nature of Paul's 
gospel, within the 'cultic' structure of Romans, allows 
for this simple observation. 
Excursus: Cultic Language and Theology Today 
This study raises many questions that we have not 
dealt with such as the importance of religious tradition, 
and the need for re-shaping such traditions for numerous 
reasons. It would seem that as long as the OT and NT are 
in-any sense fundamental to theology then there will con- 
tinue to be interaction with 'traditional' material that 
is full of cultic language and ideas. It may be that some 
type of equivalent language and ideas will be used in the 
ultimate expression of the traditional cultic language and 
ideas. But one must ask if this will be helpful when the 
cultic language and ideas are preserved and passed on so 
consistently within the religious community by way of its 
scripture. As long as there is a living tradition of the 
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use of cultic language there will be the need for explana- 
tion, rather than simple replacement. This is also the 
case when ritual activity, like baptism and Eucharist, 
have taken on and perpetuated certain cultic ideas, 
rightly or wrongly. 
It may be that Paul's example in Romans is worthy of 
consideration in this discussion. In an apologetic situa- 
tion with those within the same religious tradition, and 
particularly with Jewish roots, Paul uses cultic language 
to support and unify his argument and presentation. The 
language functioned to ground the new in the old, and to 
clarify the new by the old. There are obviously other 
situations for the communication of the gospel than 
apologetic ones, so this example is not comprehensive. 
But it maybe that one criterion for the reshaping of 
theology or religious thought is to assess the tradition 
with which one is in dialogue, and to explain the new by 
way of the old, grounding the new in the old. Thus, 
Christian theology, as it serves the church, will probably 
always need to maintain a place for cultic thought, 
because it is so much a part of its origins. It may be 
that in the expression of theology or gospel to those 
outside the tradition temporary equivalents will be 
necessary. As soon as one seeks the roots of Christian 
theology, interaction with cultic thought and language 
will be inevitable. 
This is clearly a simplistic understanding of the 
issues involved, because one must ask whether traditional 
language and ideas are meaningful, can be made meaningful 
again, or ought tobe made meaningful again if they lose 
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their meaning or immediate relevance. In relation to 
cultic thought and sacrificial thought specifically, we 
agree with the general perspective of Frances Young: 
"In the concept of sacrifice are enshrined the deepest 
experiences of the Christian religion and the most far- 
reaching challenges, both to the individual believer 
and to the Church as a community. It covers the basic 
gospel of forgiveness in Christ, and its outworking in 
worship and service. Can any other image or symbol 
claim so much? " (footnote 28) 
Cultic thought is too rooted in Christian history and 
tradition to be ignored. We do not despair at the task 
of making it meaningful or relevant today, despite 
misunderstanding in the past and the present. How this is 
done is another issue, but it is probably best to start by 
viewing original meanings of the cultic language and its 
use within subsequent Christian theology. We have sought 
to show how one significant man may have used cultic lan- 
guage in a significant document and in this respect this 
study is part of the ongoing consideration of the issue. 
To understand Paul, as is true for other writers of scrip- 




'Conclusions were presented: concerning the direction 
of questioning (pp. 24-25); concerning historical 
implications of Paul's cultic language (pp. 54-58); and 
concerning theological implications of Paul's cultic lan- 
guage (pp. 98-102). Primary exegetical conclusions were 
presented: concerning cultic language in apologetic for 
the gospel in Romans (pp. 264-267); concerning cultic lan- 
guage and ethics in Romans (pp. 334-338); and concerning 
cultic language and Paul's ministry in Romans (pp. 409- 
411). 
2For our perspective on Romans see pp. 116-142. 
3Above, p. 22. 
41f our interpretation of 11: 16a is correct, though, 
it may be that Paul's cultic description of his own 
ministry to the Gentiles may make the first fruits image 
in 11: 16a more understandable. 
5Paul does not present a polemic concerning the 
cultus in the prophetic tradition; he does not symboli- 
cally interpret the cultus; he doesn't develop cultic 
ideas at length, nor does he seem to be deliberately 
replacing Jewish cultic ideas with Christian ones to state 
the superiority of Christ or the superiority of the 
salvation offered in the gospel. 
6There are indications of why Paul has chosen to use 
the particular cultic language in each case, but this is 
something we have sought to express in each section of 
exegesis. These reasons differ, and thus there is not a 
unified metaphorical cult presented. 
7Note pp. 54-5 8. 
8When 
comparing Paul and Philo, the distinctives of 
Paul's gospel and therefore his sectarian stance in 
relation to many Jews (Pharisees, for instance), needs to 
be kept in mind. Also, if Philo represents the type of 
apologetic for Judaism needed in Alexandria, it may be 
that Paul did not need to develop his own apologetic along 
the same lines. Paul's gospel, and the nature of his 
ministry, added to the different use of the OT he presents 
to that of Philo, makes one cautious in drawing parallels. 
91n the Qumran documents, the soteriological 
role and ethical responsibility of the community are very 
closely related, and this is reflected in the cultic language. This represents a crisis theology in which, through righteousness and purity the community acts sacri- ficially for Israel. There is a corporate aspect and a sectarian dimension to the ethical tradition at Qumran that makes it an extreme example of the ethical tradition of early Judaism. 
10It 
seems that it is best to view Paul according to 
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his own testimony as coming from Pharisaic circles (Phil 
3: 5), a man who probably viewed the Temple as an aspect of 
his nomistic religion. Documents like Wisdom of Solomon, 
Ben Sira, 1 and 2 Maccabees, and Psalms of Solomon 
seem to be the type of evidence one should vi w for the 
piety within which Paul arose., 
At the same time, his-use of cultic language to 
speak of response to the gospel seems similar to contem- 
porary ethical traditions, despite the distinctive elements 
due to his Christology and soteriology. 
12There may have been Christians before Paul who used 
cultic language to express the meaning of the death of 
Jesus, and certainly early tradition such as that at Rome 
could have included a cultic understanding of the 
death of 
Jesus. But Paul has supplied us with early and direct 
evidence of cultic language used in relation to Christ. 
13paul's cultic thought does not seem to be related 
to any confrontation that the historical Jesus had with 
the religious leadership in Jerusalem, nor Jesus' own 
statements about the cultus. We are not suggesting that 
there is any disagreement between Jesus and Paul on this 
point, although the evidence 
is scarce. What we are 
noting is that Paul adapts traditional cultic language 
to his gospel, and thus historical issues are left hidden. 
14Although Gentiles undoubtedly did contribute to the 
Temple' (S. Safrai, "Relations between the Diaspora and the 
Land of Israel", in Compendia Rerum Iudaicarum ad Novum 
Testamentum, section one, The Jewish People in the 
F st 
Century: Historical Geography, Political History, Social, 
Cultural and Religious Life and Institutions, vol. 1, 
pp. 184-215 p. 188, noting Josephus, Ant. 3.318. 
]), it 
seems to have been on a 
"free-will" basis since they were 
not obliged to pay the Temple tax 
(S. Safrai, "The 
Temple", in Compendia Rerum Iudaicarum ad Novum Testamen- 
tum, section one, The J- ew h People 
in the First Century: 
Historical Geography, Political History, Social, Cultural 
and Religious Life and Institutions, vol. 2,865-9O7, 
t 880j). Thus, although gifts, offerings, and pilgri- 
mages took place, Temple support was not a Gentile 
responsibility. 
15Gedalyahu Alon, Jews, Judaism and the Classical 
World: Studies in Jewish History in the Times of the 
Second Ter le, translated by Israel Abrahams, (Jerusalem: 
The Magnes Press, 1977), p. 167. 
16Note pp. 49-54. 
17Note pp. 264-267. 
181 Cor 5: 7,11: 25; 2 Cor 5: 21; Eph 1: 7,2: 13,5: 2. 
Of these texts only Eph 5: 2 emphasizes what Christ 
demonstrated in his giving of himself. Thus, the insights 
of Seidensticker and Corriveau need to be assessed in view 
of this lack of development of the nature of Christ's 
self-offering. 
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19Note pp. 334-338. 
20Christian Doctrine of Sacrifice, p. 83. 
21Thus, we can see the reason for Horvath's lack of 
connection between the earlier part of Romans and 12: 1 and 
15: 16. This does not mean, though, that there are no 
cultic connections generally speaking between 1-11 and 12- 
15. It does mean that the sacrifice of Christ is not 
equated by Paul (in Romans) with the sacrifice of the 
believer. 
22Note pp. 409-411. 
23Paul clearly allows for the ministry of others, as 
the geographical limits, and 15: 20 indicate, but his 
self-description speaks of his authority for ministry 
among all the Gentiles, which includes those at Rome. 
24Paul is not "institutionalizing" his ministry by 
means of cultic language, except in the sense of affirm- 
ing its divine origins and blessing (note Daly's third 
category in the processes of 'spiritualization', Christian 
Doctrine of Sacrifice, pp. 139-140). Daly does not see 
Paul as part of this institutionalizing aspect. 
25"Liturgie Nouvelle", p. 402. 
26Paul does not use Temple language in Romans 
explicitly, which is surprising, except for the fact that 
his emphasis is on the dynamic of gospel and mission (what 
makes justification and sanctification possible for Jews 
and Gentiles), rather than the sanctified nature of the 
individual or church itself. 
27J. Z. Smith in "The Temple and the Magician" speaks 
of a change in late antiquity wherein 
"the archaic language and ideology of the cult will be 
revalorized-- only those elements which contribute to 
the new anthropological and highly mobile understanding 
of religion will be retained" (God's Christ and His 
People: Studies in Honour of Nils Alstrup Dah , 
mite by 
J. Jervell, W. M. Meeks, [Oslo-Bergen-Tromso: Universi- 
tetsforlaget, 1977], pp. 233-247, p. 238. [The period of 
time that Smith is concerned with includes the first 
century A. D. ]) Smith desires that we move past the 
formula 'spiritualization of the cult' to a broader 
understanding of change in the ancient world. (Smith's 
particular interest is with magical papyri, theurgic and 
alchemical treatises and their employment of "sacrificial 
structures and terminology", "The Temple and the Magician", 
[p. 238]. ) He suggests that "the faith of the clergy in 
the efficacy of their rituals" and "the Temple as the 
chief focus of revelation ... have been relativized in favor of a direct experience of a mobile magician with his equally mobile divinity" ("The Temple and the Magi- 
cian", p. 239). Smith considers other elements that are 'relativized', but these are of concern for our study. Now at the conclusion of this study we are not seeking to 
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compare Paul to a magician, but note Smith's suggestion to 
put Romans within a broader perspective. 
28Sacrifice, p. 138, also see section pp. 132-138. 
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